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Irrigating Deserts: C.S. Lewis on Education 
by Joel D. Heck 
Introduction 
One of the most famous quotations from 
the writings ofC.S. Lewis is the statement of 
Professor Kirke early in The Lion, the Witch 
and the Wardrobe, "I wonder what they do 
teach them at these schools."' Earlier in the 
same book, Kirke had said, "Why don't they 
teach logic at these schoo]s?"2 The Professor 
speaks almost the same words at the end of the 
book, "Bless me, what do they teach them at 
these schoo]s?"3 A fourth time the Professor 
speaks about the inadequacy of schools near 
the end of The Last Battle," .. bless me, what 
do they teach them at these schools!"" Some 
will recall Miss Prizzle, the teacher in a 
modern school in Prince Ca.1pian, who taught 
a reconstructed history that excluded the true 
history of Narnia5 But we learn little about 
Lewis's views of education except that he had 
questions about the quality of some schools, 
the type of history that is taught, and that logic 
was a desirable subject for a curriculum. 
Well known from Swprised hy .Joy are 
Lewis's own fond reminiscences of his time 
with Kirkpatrick and his horrid reminiscences 
of Malvern. The more than casual reader of 
Lewis is also aware of the alternate title to The 
Abolition of Man, namely Rejlectiom 011 
1 The Lion, lhe Witch and lhe Wardrohc, p. 47 
2 Ibid., p. 45. 
3 Ibid., p 186. 
4 The Last llallle. p. 170. 
5 Prince Caspian, PP- l94f. 
education with special reference to the 
teachers of English in the upper forms of 
schools. In that book Lewis explains some of 
what is wrong with modern education. Also 
rather well known is the fact that the hero of 
the Space Trilogy was an educator, as the first 
page of Out of the Silent Planet tells us,". 
he was a philologist, and fellow of a 
Cambridge college. His name was Ransom''
6 
But what else do people know about 
Lewis's views of education? This paper 
intends to look more closely and more 
systematically at the views of Lewis, expressed 
in various places in his writing, on education. 
I. Lewis's Own Education-His 
Foundation 
We begin with Lewis's own education, for 
this allows us insight into the origin of his 
views in his own education. His education 
began at home, both encouraged and modeled 
by his father. He writes in Surprised by Joy, 
There were books in the study, 
books in the drawing room, books in 
the cloakroom, books (two deep) in 
the great bookcase on the landing, 
books in a bedroom, books piled as 
high as my shoulder in the cistern 
attic, books of all kinds reflecting 
every transient stage of my parents' 
r, Out qfthe ,)'i!cntJ>fanel, p. 7. 
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interest, books readable and 
unreadable, books suitable for a child 
and books most emphatically not. 
Nothing was forbidden me. 7 
Lewis's education at the hands (or mind) 
of Arthur T. Kirkpatrick formed him into the 
logical sparring partner who would later 
become famous among both the Inklings and 
the Socratic Club at Oxford University. "If 
ever a man came near to being a purely logical 
entity," wrote Lewis, "that man was Kirk."" 
This passage from Sutpnsed hy Joy 
summarizes the Kirkpatrick regimen for Lewis 
with its strong grounding in the classics 
Kirk did not, of course, make me 
read nothing but Homer. The Two 
Great Bores (Demosthenes and 
Cicero) could not be avoided. There 
were Lucretius, Catullus, 
Tacitus, Herodotus. There was 
Virgil, for whom I had no true taste. 
There were Greek and Latin 
compositions. There were 
Euripedes, Sophocles, Aeschylus In 
the evenings there was French with 
Mrs. Kirkpatrick, treated much as 
her husband treated Homer. We got 
through a great many good novels in 
this way and l was soon buying 
French books on my own . . . Later 
in my career we branched out into 
German and Italian . 
But Homer came first. Day atler 
day and month atler month we drove 
gloriously onward, tearing the whole 
Achilleid out of the Iliad and tossing 
the rest on one side, and then 
7 
,)'urprised by Joy, p I 0. 
f.: su,prised hyJoy, p. 115 
2 
reading the Odyssey entire, till the 
music of the thing and the clear, 
bitter brightness that lives in almost 
every formula had become part of 
9 me. 
His Oxford education at University 
College was a liberal arts education, including 
the study of the classics and philosophy and 
English language and literature (firsts in each 
of these three areas). Lewis once wrote about 
his education in philosophy, "To lose what I 
owe to Plato and Aristotle would be like the 
amputation of a limb." 10 
This is not to say that all of Lewis's 
education was good, at least in his own eyes. 
Almost legendary are his negative experiences 
at Wynyard School (which Lewis called Belsen 
atler the Nazi Concentration Camp). Of his 
time at Wynyard, he wrote, "In the meantime, 
the putting on of the school clothes was, I well 
knew, the assumption of a prison uniform'' il 
His time at Malvern College, though not as 
well appreciated by himself, was nevertheless 
probably a strong education, as Warnie 
testified. 
Indeed, in general, C. S Lewis received a 
marvelous education and excelled at it. 
H. Lewis in Education-His Authority 
Especially those in higher education can 
learn from an educator of such a magnitude as 
C.S Lewis. Lewis himself was an educator, 
having spent twenty-nine years as a Fellow at 
Oxford University (1925-1954) and nine years 
as a Professor at Cambridge University ( 1954-
9 
Swprised by Joy, pp. I 44- I 45. 
10 
''The Idea of an 'Engli~h School','' Rehabilitations, 
p. 64. Sec also The Abolition (?fMan, p 10. 
11 
S'IIIJ?ri.<,·cd hy Joy, p. 23. 
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1963) until his retirement. Those thi11y-three 
years of personal experience in higher 
education brought him face to face with 
opposing views, some of them from 
colleagues, some of them from students, and 
some of them in the writings of others. He 
received four honorary doctorates in 
recognition of his many accomplishment even 
though he never achieved an earned 
doctorate. 12 
Lewis the educator expressed himself 
especially in his prolific writings and in his 
lectures. The next section will concentrate on 
his writings. Here, a few words about the 
impact of his lectures, many of which turned 
into books, 13 are in order. Numerous 
testimonies attest to the popularity of Lewis as 
a lecturer, e.g. Kathryn Linkskoog's comment 
regarding his time in Oxford, "The big hall in 
Magdalen was so full when Lewis lectured that 
people even sat on the window sills." 14 When 
he gave his inaugural lecture at Cambridge 
"the largest lecture room in Mill Lane was 
packed and people corning late had to sit on 
the floor."" Lewis attracted students not only 
because of the content of his lectures, but also 
because of the force of his rhetoric so that in 
his teaching he modeled the combination of 
head and heart mentioned below. 
12 Walter Hooper, C .. )'. Lewis: Companion & Guide, 
pp. 124, 125. 126. 
13 For example, his lectures at Cambridge on 'Some 
Difficult Words' were later published u:-; ,\'t11dies in 
Words, the Ballard Matthews Lectures m University 
College, North Wales, tumcd int() A J>reface to 
'Paradise Lost', nnd the Riddell M~.:morial Lectures in 
Newcastle·upon-Tync vvcrc lah:r pub] islH:d as The 
Abolition oJA4an. See C .. \'. Le'>tiis: Companion r~ 
Guide, pp. 35 and 73. 
14 Lindskoog, p 243 
15 C.S. Lewis: Companion & Cn1ide, p 72 
3 
III. Lewis on Education-His Views 
Central to Lewis's views of education are, 
first, the purpose of education, secondly the 
importance of objective truth, 16 and thirdly, the 
need to reach both the head and the heart. 
17 
The Purpose of Education 
First, Lewis writes about the purpose of 
education, which is tied closely to the liberal 
arts. 
Schoolmasters m our time are 
fighting hard in defence of education 
against vocational training; 
universities, on the other hand, are 
fighting against education on behalf 
of learning. 
Let me explain. The purpose of 
education has been described by 
Milton as that of fitting a man 'to 
perform justly, skillfully, and 
magnanimously all the offices both 
private and public, of peace and 
war.' Provided we do not overstress 
'skillfully' Aristotle would 
substantially agree with this, but 
would add the conception that it 
should also be a preparation for 
leisure, which according to him is the 
end of all human activity. 'We wage 
war in order to have peace; we work 
in order to have leisure.' Neither of 
them would dispute that the purpose 
of education is to produce the good 
man and the good citizen, though it 
16 What Lewi:-:; cnlled ''the doctrine of objective value, 
the belief that certain attitudes are really true" (The 
.·1holition qfAdan, p. 12)_ 
11 "The task of the modem educator is not to cut down 
jungles but to irrigate desert~" (The Abolition of Man, 
p. 9). 
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must be remembered that we are not 
here using the word 'good' in any 
narrowly ethical sense. The 'good 
man' here means the man of good 
taste and good feeling, the 
interesting and interested man, and 
almost the happy man. 
Vocational training, on the other 
hand, prepares the pupil not for 
leisure, but for work; it aims at 
making not a good man but a good 
banker, a good electrician, a good 
scavenger, or a good surgeon. You 
see at once that education is 
essentially for freemen and 
vocational training for slaves." 
That purpose is suppo11ed by an emphasis 
upon the liberal m1s rather than vocational 
training. In The Discarded Image, Lewis 
writes about the emphasis upon the liberal arts 
among the medievals. 
the syllabus was regarded as 
immutable;* the number seven is 
numinous; the Liberal Arts, by long 
prescription, had achieved a status 
not unlike that of nature herself The 
Arts, no less than the Virtues and 
Vices, were personified. Grammar, 
with her birth, still sits looking down 
on the cloisters of Magdalen Dante 
in the Convivio most mortises the 
Arts into the cosmic ti·amework 
Rhetoric. for example, corresponds 
18 
Rehahilitatinns, "Our English S_yllabus," pp. X I-X2. 
Cf On Ari~totlc's views sec also !'he [1ho!J/ion (?/ 
Man,p. 10. 
*The actual practice and history', of medieval 
education are a ditTercnt ma!!cr. The relevant chapters 
of D. Knmvles' F:volution ofJ!edievo! Thought (I 9()2) 
arc a good mtrnductinn. 
4 
to Venus; for one reason, because 
she is 'the loveliest of all other 
disciplines ' Arithmetic is like 
Sol; for as he gives light to all the 
other stars so she gives light to all 
other sciences, and as our eyes are 
dazzled by his light so our 
intelligence is baffled by the infinity 
of numbers. And so of the rest (II, 
xiii) 
Everyone knows that the Arts 
are Grammar, Dialectic, Rhetoric, 
Arithmetic, Music, Geometry, and 
Astronomy. 19 
Objective Truth 
Secondly, the hw, " the doctrine of 
objective value, the belief that certain attitudes 
are really true, and others really false. .,"20 
is present in virtually every religion. 
Throughout lhe Abolition of Man, Lewis 
argues against the subjective values that are 
based on feelings and in favor of"the objective 
values that differentiate between right and 
wrong and thus provide the true way to assess 
attitudes and behavior " 21 He argues that the 
head must rule the belly through the chest22 
The purpose of education, as described 
above, according to Milton and Aristotle, 
underscores the good, whereas the writers of 
lhe Green Rook prefer to discuss the 
emotional state of the speaker rather than the 
values of the speaker and philosophize against 
the dangers of emotion. The students learn 
nothing about English or literature in the 
process "In filling their book with it they have 
19
The /Jiscarded Image, pp. 185f 
20 
The /1holllion ofAian, p. 12. 
='I Carolyn Keefe, ''Education,'' in The C.S. !.ewis 
Readers' Em_.yc/opulia, Clrand Rapids: Zondervan, 
199R, p. 149 
22 
The A bof11ion <~[i\ian, p. 16 
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been unjust to the parent or headmaster who 
buys it and who has got the work of amateur 
philosophers where he expected the work of 
professional grammarians."21 In education, 
"When all that says 'it is good' has been 
debunked, what says 'I want' remains."24 "The 
practical result of education in the spirit of The 
Green Book," writes Lewis, "must he the 
destruction of the society which accepts it"
25 
Both Head and Heart 
Thirdly, Lewis was both the rationalist and 
the imaginative writer, and both of those sides 
of Lewis are amply illustrated in Sutprised hy 
Joy (on the one hand, Kirke and Lewis's early 
atheism, and on the other hand, Northernness, 
poetry, Wagner, Celtic and Greek 
mytholog/6). The early Lewis was the student 
of a man who came close to being pure 
rational thought, even though he experienced 
glimpses of desire in those years, and the later 
Lewis, having had his imagination baptized by 
George MacDonald, saw imagination as one of 
the keys to communication. Lewis is purpo1ted 
to have written, "Reason is the natural organ 
of truth; but imagination is the organ of 
meaning."27 I would state it this way the 
intellect speaks to the cognitive domain of 
human learning, while imagination speaks to 
the affective domain of human learning; the 
former speaks to the head, while the latter 
speaks to the heart 28 D. M. Baillie, Dean of 
23 Abolition, p. X. 
24 Aholition, p. 41 
25 Abolition, p. 17. 
26 Surprised by Joy, p. 114. 
27 Oddly, both places \Vhcre I have seen tbi!) quotatJon 
cited did not cite the actual place in Lewis's wntings 
Como, xxvii; An tXperiment in ( 'riticism or "Dluspcb 
and Flalanfercs,'' cited in I ,indskoug, .loumey into 
Narnia, p 219. 
28 "Smcwgy taught us Latin ami (ln:ck The boob I 
5 
the Faculty of Divinity, described Lewis as a 
man who reflected "a new kind of marriage 
between theological reflection and poetic 
imagination" in the ceremony in which Lewis 
received a Doctor of Divinity from the 
University of St Andrews
29 
One of Lewis's own poems speaks of 
reason and imagination, "Set on the soul's 
acropolis the reason stands So clear is 
reason. But how dark, imagining . Who 
make in me a concord of the depth and height? 
Who make imagination's dim exploring touch 
Ever report the same as intellectual sight?"
30 
In writing against the perspective of The 
Green Book, Lewis states, ". . Gaius and 
Titius ... conclude that the best thing they can 
do is to fortifY the minds of young people 
against emotion. My own experience as a 
teacher tells an opposite tale. For every one 
pupil who needs to he guarded from a weak 
excess of sensibility there are three who need 
to be awakened from the slumber of cold 
vulgarity. The task of the modern educator is 
liked best under his teaching were Horace's Odes, 
Aeneid JV, and Euripides' Hacchae ... Now I tasted 
the das~ics as poetry, Euripides' picture of Dionysus 
\Vas closely linked in my mind with the whole mood of 
Mr. Stephens' Crock ofCiold, which I had lately read 
rm the first time with great excitement. Here was 
something veJ)/ di1Terent from the Northcmncss. Pan 
and Diony~us lacked the cold, piercing appeal of Odin 
and Frey. A new quality entered my imagination: 
smncthing MediteJTilllean and volcanic, the orgiastic 
drum beat. Orgiastic, hut not, or not strongly, erotic. It 
was perhaps unconsciously connected with my growing 
hatred of the puhlic school orthodoxies and 
convention~, my desire to break and tear it all." 
,)'wprised by Joy, pp. 112f. 
:!'J Walter Ilouper, ''The Life ofC.S. Lewis,'' in C.S 
J.nt'is: Companion & Guide, San Francisco: 
HarperSanFraneisco, 1990, pp. 43f. 
Vl The C .. \'. Lewis Readers' Fncyclopedia, Jeffrey D 
Schultz and John (i. West, Jr., eds., Grand Rapids· 
/.ondervan, I 998, p. 05. 
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not to cut down jungles but to irrigate 
deserts."
31 
We must irrigate deserts by 
teaching an appropriate use of emotion, for 
emotion always aids education, functioning as 
a servant rather than a master. 
Beyond these four key concepts, however, 
lie other Lewisian concerns. For example, 
Lewis was concerned about the negative 
effects of the self-esteem movement, the 
dumbing down of the curriculum, the 
rewarding of the lazy, and the holding back of 
the gifted (the negative side of egalitarianism), 
at the elementary levels as well as in higher 
education, is clear in the remarks of Screwtape 
in Screw tape Proposes A l!mst: 
In that promising land the spirit 
of I'm as good as you has already 
become something more than a 
generally social influence. l t begins 
to work itself into their educational 
system . The basic principle of 
the new education is to be that 
dunces and idlers must not be made 
to feel inferior to intelligent and 
industrious pupils. That would be 
"undemocratic." These differences 
between the pupils-for they are 
obviously and nakedly individual 
differences---must be disguised This 
can be done on various levels. At 
universities, examinations must be 
framed so that nearly all the students 
get good marks. Entrance 
examinations must be framed so that 
all, or nearly all, citizens can go to 
universities, whether they have any 
power (or wish) to profit by higher 
education or not. At schools, the 
children who are too stupid or lazy 
31 
Aholition, pp. f\f. 
6 
to learn languages and mathematics 
and elementary science can be set to 
doing the things that children used to 
do in their spare time. Let them, for 
example, make mud pies and call it 
modelling. But all the time there 
must be no faintest hint that they are 
inferior to the children who are at 
work. Whatever nonsense they are 
engaged in must have-I believe the 
English already use the phrase-
"parity of esteem." An even more 
drastic scheme is not impossible. 
Children who are fit to proceed to a 
higher class may be artificially kept 
back, because the others would get a 
trauma-Beelzebub, what a useful 
wordl-by being left behind. The 
bright pupil thus remains 
democratically fettered to his own 
age group throughout his school 
career, and a boy who would be 
capable of tackling Aeschylus or 
Dante sits listening to his coeval's 
attempts to spell out A CAT SAT 
ON AMAT32 
These views will be addressed m what 
follows. 
Model Schools 
Lewis attacked the modern theory of 
'democratic' or 'progressive' education in his 
essay "Democratic Education," originally 
entitled "Notes on the Way." Lewis reminded 
us that Aristotle taught that democratic 
education meant, not the education that most 
democrats like, but "the education which will 
-'
2 
The .)'crewtape Lellers & ,\'crewtape Proposes A 
Toast, New Y 01-k" Macmillan, 195<) and 1961, pp. 
I (}()f. 
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preserve democracy." Some want an education 
that is democratic only in the sense of being 
egalitarian-one that ignores the differences 
between "the able and diligent boys" and "the 
stupid and idle ones'' Lewis thought there 
were two ways of doing this: one is to abolish 
all compulsory subjects that show the 
differences between the boys, and the other is 
to make the curriculum so broad that every 
boy will succeed at something The object is 
that no boy will feel inferior." 
Model Schools, reflections of progressive 
ideas in education, were frequent targets in the 
writings of Lewis. The Narnian chronicles 
occasionally mentioned " fat foreign 
children doing exercises in model schools. "34 
Some of the characters in the Narnian 
chronicles went wrong at model schools had 
troubles there. Of Edmund, both early and late 
in TL WW, Lewis writes, first in the mouth of 
Peter, "You've always liked being beastly to 
anyone smaller than yourself; we've seen that 
at school before now."" Later Lewis wrote, 
" .. in fact ever since his first term at that 
horrid school which was where he haJ hegun 
to go wrong. He had become his real old self 
again and could look you in the face. And 
there on the field of battle Asian made him a 
Knight''' 6 The lack of discipline in those 
schools was one object of Lewis's criticism. 
After Reepicheep swatted Eustace with the 
side of his rapier, Lewis wrote, "Eustace (of 
course) was at a school where they didn't have 
corporal punishment . "" 
33 "Democratic Education." In Pres('nl Concerns_ 
Edited by Walter Hooper San Diego: I Iarcourt Brace 
Jovanovich, 1986. Page~ 32f. 
34 The Voyage (~(the 'Dmvn Treader·, p. 2 
35 The Lion, the Witch and the Wardrobe, p 40 
36 The Lion, the Witch and rh(! Wardrobe. p. 177 
37 Voyage, p. 28. 
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"At the end of The Silver Chair Asian 
comes with Caspian, Eustace, and Jill into this 
world to visit Experiment House. 'They shall 
see only my back,' says the Lion. After he 
caused the wall of the school to fall down, 'he 
lay down amid the gap he had made in the wall 
and turned his golden back to England, and his 
lordly face towards his own lands' (ch. XVI). 
The bullies from Experiment House rush 
toward them, but when they see the back of 
the Lion and the figures in glittering clothes 
they are filled with terror. After they are given 
a sound thrashing they run and get the Head 
who, when she sees the Lion and the others, 
becomes hysterical. All this eventually results 
in Experiment House becoming a better 
school."38 
Lewis's disdain for the athletic side of 
schools is well known, as is the lack of a joint 
in his thumbs,' 9 which made him unathletic; he 
was never good at games. He once wrote to 
his father, " but if it comes to school 
mastering, my inability to play games will 
count against me."40 Today he would 
undoubtedly champion those who have 
challenged many large universities to place the 
education of their students ahead of success on 
the athletic fields. 
JX Walter I looper, Past Watchful Dragons, New York: 
Collier Book,, 197 I, pp 85f 
39 ''\Vhat drove me to write was the extreme manual 
clum::;ines:o; from which I have always sullered. I 
attribute it to a physical defect which my brother and I 
both inherit from our father; we have only one joint in 
the thumb." Surprised by Joy, p. 12. 
40 The retters ofC.S. /,eW/S, 18 May 1922, p. 161. Cf. 
also ''My native clumsiness, combined with the lack of 
~arly training for \Vhicil I3elsen was responsible, had 
ruled out all possibility of my ever playing well enough 
to amu;.;e myself: let alone to satisfy other players. I 
accepted games (quite a number of boys do) as one of 
the necessary evils uf life, comparable to Income Tax 
or the Dentist." .)'urprlsed hy Joy, p. 90 
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Furthermore, model schools were places 
where Christianity was discouraged Lewis 
wrote in The Silver Chair, When I was at 
school one would have said, "! swear by the 
Bible." But Bibles were not encouraged at 
Experiment House41 Elsewhere Lewis wrote 
of the value of a clear presentation of the 
Christian faith, stating that "the content of, and 
the case for, Christianity, are not put before 
most schoolboys under the present system; and 
secondly, that when they are so put a majority 
find them acceptable"42 He is cautious, 
however, that not only will Christianity not be 
put before most schoolboys, but that 
Christianity will be discriminated against, 
something we are seeing in our day and age 41 
Writing to his father in 1929, Lewis 
summarized his view of education in the public 
schools:' "Except for pure classics . I really 
don't know what gifts the public schools 
bestow on their nurslings, beyond the mere 
surface of good manners unless contempt of 
the things of the intellect, extravagance, 
41 
The ,)'i/ver Chair, p. 5 
42 
"On the Transmission of Christianity,'' p 115 
43 
Lewis writes, "Yc~, 1 hear nasty rumours coming 
ll:"om Spain. Persecution is n temptation to which all 
men are exposed. I had a postcard :->igncd 'M.D · 
saying that anyone \Vho expressed and published his 
belief in the Virgin Birth should be slrippcd and 
flogged. That shows you how easily persecution nf 
Christians hy the non-Christians might come hack. ( >J' 
course, they wouldn't call it Persccutiuu: thc~,..'d c:dl it 
'Compulsory rc-educatinii (lrth~ idcrJ!(Jgicnlly unfit-, (Jt 
something like that. But, of course, llwvc tu admit tlwt 
Chri~tians themselves have been persecutms in the 
past. It was worse of them, because they ought to have 
known better: they wcren 't worse in any other way. I 
detest every kind of religious compulsion 
("Answers to Questions on Clu-istinuity," p. 6 l) 
44 
While not exactly the smnc as rn(ldcl schools_ the 
public schools e:xhihitcd mc:my or the :-;nm~ 
characteristics 
8 
insolence, self-sufficiency, and sexual 
perversion are to be called gifts. 
The Curriculum 
Philology, linguistic history, linguistic 
theory, logic, rhetoric:• classics, French, 
history!
7 
philosophy, religion, literature, art, 
mathematics, biology-these are the subjects 
Lewis wanted in the curriculum, in short, the 
liberal arts. Sports, historicism, scientific 
materialism," physiology-these are the 
45 
Lefters of C .. "-:. Lewis, 3 November 1929, p. 261. 
46 Rhetori~ was among t11e subjects tl1at young Prince 
Caspian was taught by Doctor Comelius, as was history 
(PrincC' Caspian, p. 52f.). 
47 
Some Lewis enthusiast~ will recall Miss Prizzle, tl1e 
teacher in a modem school in Prince Caspian, who 
taught a reconstructed history that excluded the true 
history ofNamia (Prince Caspian, p. 194). See also 
Leue~:v ofC.S. Lewis, 12 Decemher 1927, p. 249, 
where Lewis \\Titcs, "In Oman·~ Dark !lges I have 
come up against a thing I had almost forgotten since my 
school days-the boundlcs:-; self assunmce of tl1e pure 
text book. 'The four brothers were all worthy son.::; of 
their wicked father- -dc:-;titutc of natural affection, 
cmcl, lustful, and treacherous.' Lewis the Pious was 'a 
man nfhlameless and virtuou~ habits'-tho' every 
otht::r sentence in the chapter makes it plain tlwt he was 
a sh*L 'Charles had one lamentable failing-he was 
too careless of the teaching of Christianity about the 
relation:-; of the sexe:-;.' It is so nice too, to be told 
without a hint of doubt who was in the right and who 
wu:-; m the wrong in every controversy, and exactly why 
every one did what he did. Yet Oman is quite right: that 
1s the wny-1 suppose-to write an introduction to a 
subject .. 1 am almost coming to the conclusion that 
n\1 historic~ are had. Whenever one tums ifom the 
historian to rbc writings of the people he deals with, 
there JS ahvavs such n difference 
48 
''And only-·the other day a lady told me that a girl to 
whom she had nwntioncd death replied 'Oh, but by the 
time I'm that t1ge Science will hnve done .'lomcthing 
about it' And then I remembered how often, in 
disputing before simple audiences, I had found the 
assured belief that whatever was vvTong with man 
would in the lung run (and not so very long a run 
e1tlwr) b~ put right h)' ·1 ~ducation' ,, (Revival or 
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subjects which Lewis would exclude. He 
would prefer fewer subjects taught well rather 
than many subjects taught superficially
49 
'"While I yet pondered,"' writes Lewis, 
"came the news of a substantial alteration in 
the English Schools. That course had formerly 
included a great deal of philology and 
linguistic history and theory: these are now 
being thrown over and formed into a separate 
school, while what remains is simply literature 
in the ordinary sense---with the exception of 
learning to read a very few selected passages 
of Anglo-Saxon, which anyone can do in a 
month. In such a course, I should stat1 
knowing more of the subject than some do at 
the end: it ought to be a very easy proposition 
compared with Greats. All these 
considerations have tended to confirm what 
my tutor advised in the first place . . but if it 
comes to school mastering, my ina!JI!ity to 
play games will count against me. Above all, 
I hope it is clear that in no case will Greats be 
wasted." 50 
In a 1922 letter to his father, Lewis spoke 
highly of philology, linguistic history, and 
theory, 51 while he also includes classics and 
history as part of a good education when he 
---------------·· --
Decay?, p. 252). 
49 "All schools, both here and m America, ought to 
teach far fewer subjects and teach them far better" 
Letters to Children. 105X, p. Rl. S~:.~c abo S/3.!, p 
ll2f., where Lewis writes, "in those da)'S a buy on tht: 
classical side ofl:icially did almost nothing: hut classics. 
I think thi~ was vvisc: the greatest service we can du to 
education today is to teach fewer subjects. No one has 
time to do more than a very few things well before he is 
twenty, ami wh~n we force a boy to he a mediocrity m a 
dozen subjects we destroy his standards, perhaps for 
life." 
50 Letters ofC.S. Lewis, to his Father from University 
College)llgMay 1922],p. 161. 
51 Letters of C..\'. Lewis, to his Father rrom1 Jnivcrsity 
College) [ 18 Mny 1922], p. I G I 
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puts critical words against them into the mouth 
of Weston in Out of the Silent Planet
52 
Through the mouth of Professor Kirke, Lewis 
argues also for logic when the Professor says, 
"Why don't they teach logic at these schools? 
There are only three possibilities. Either your 
sister is telling lies, or she is mad, or she is 
telling the truth."53 
That Lewis is not anti-science, but opposes 
"scientific materialism raised to a philosophy 
and imposed on society and morals"
54 
is clear 
also from Mark Studdock, of whom Lewis 
wrote in That Hideous Strength, ". his 
education has had the curious effect of making 
things that he read and wrote more real to him 
than things he saw'' 55 He was a man whose 
"education had been neither scientific nor 
classical~merely 'Modem.' The severities of 
both abstraction and of high human tradition 
had passed him by. He was a glib 
examinee in subjects that require no exact 
knowledge "56 
<; 2 ''All educated opinion-for I do not call classics and 
history and such trash education-is entirely on my 
s1de,'' says Weston. Cf. Thomas Howard, C.S. Lewis: 
Alan (~fLellers, p. 99. Lewis also writes, "Most of all, 
perhaps, we need intimate knowledge of the past." 
''Lcaming in War-Time," in The Weight ofGlmy, 
1939, p. 2R. 
SJ The Uon the H-'ilch and the Wardrobe, p. 45. 
<; 4 Thomas Howard, C.S. Lewis: Man of Letters, San 
r rancisco: Ignatius Press, 1987, p. 99 
~'i l-IO\vard, p. 176. 
<;(,That Ilidt:ous Strength, p. 212. See also "A Reply to 
Pn~f"cssorHaldane, "p. 78, where Lewis writes, "That 
Hideous Strength lte has almost completely 
misunderstood. The 'good' scientist is pnl in precisely 
to show that 'scientists' as such are not the target. To 
IJWke the point dearer, he leaves my N.!.C.E. because 
he.fmds he was wrong in his original belief that 'it had 
something to do with science' (p. 83). To make it 
clrareryet, my principal character, the man almost 
irresistibly all meted by the N.!.C.E. is described (p. 
]]6} as one whose 'education had been neither 
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Abstraction (logic, philosophy" [Plato, 
Aristotle]) and high human tradition (literature 
[Dante, Milton, Yeats, and others], classics 
[Greek, Latin], history, religion) are those 
subjects which help the individual to learn to 
think. 
In a dairy entry dated 2 November 1922, 
Lewis wrote, "Went to the Schools library. 
Here I puzzled for the best of two hours over 
phonetics, back voice stops, glides, glottal 
catches and open Lord-knows-whats. Very 
good stuff in its way, but why physiology 
should form part of the English school I really 
don't know . 58 
Writing his essay "Learning in War-Time," 
Lewis indirectly states the value of the study of 
literature, art, mathematics, and biology, "He 
must ask himself how it is right, or even 
psychologically possible, fbr creatures who are 
----------·--·---
scient{/ic nor classical- 11/Cre(v '~Hodern". the 
severities both (~/abstraction aHd of high In mum 
tradition had passed him hy. lie was. a glih 
examinee in su~jects that rl!qllire 110 exact know/e{~l!,l!.' 
To make it douh{v and treh{v clear the rake's progress 
(~{Wither's wind is reprr!scnted (p. -138) as 
philosophical, not scient{(ic at all. Lest even this 
should not be enough, the hero (who is, by tlw wav, to 
some extent a fancy portrait (~lo wall I know, IJ/It not 
of me) is made to say that th!! sciences are 'good and 
innocent in themselves' (p. 24H), tlwugh evil 
'scientism) is creeping into thew. Andjinal~v. what we 
are obviously up againstthrouglwuJ 1he story is not 
scientists hut o!llcials. lfan.vone ought tnf~'el hiwsdl 
lihelled by this hook it is not the scientist hut the civil 
servant: and, next to 1hc civilservunl, certuin 
philosophers. Vrost is the 1110/lt/JjJiece ojProji·s.wr 
Waddington's ethical theories: hy whic/1 I do 110t, r~/ 
course, mean that Pn~fe.rsor f.Voddingto/1 in f"C'all!fC~ is 
a man like f"""rost. " 
57 
''Good philosophy must e.\ist, if for lltl tllhcr rcas(m, 
because bad philosophy needs to be answered.'' 
"Leaming in War-Time.'' in Tlir? fFeight oj"(ilrJiy, 
1939, p. 2X. 
sx !.etters c~/C'.,\'. Lnt'IS, p. 177. 
lO 
every moment advancing either to heaven or to 
hell, to spend any fraction of the little time 
allowed them m this world on such 
comparative trivialities as literature or art, 
h . b' I ,s9 mat emahcs or ro ogy. 
The Inner Ring 
Lewis never appreciated the cliqueishness 
of schools, whether as a student or a 
professor. Lewis wrote about the various 
groups he faced at Malvern College as a 
fifteen-year-old, including the athletes, "The 
whole school was a great temple for the 
worship of these mo11al gods; and no boy ever 
went there more prepared to worship them 
than I.""' 
During his undergraduate days at 
University College Lewis wrote in his diary, 
"After lunch I bicycled again to Schools to 
seek out the library of the English school. I 
found it at the top of many stories, inhabited 
by a strange old gentleman who seems to 
regard it as his private property. "61 
Then, as a tutor and later a professor, he 
met the same Inner Ring at Oxford and 
Cambridge, appreciating neither. One of the 
clear concerns of Lewis is reflected by the very 
different examples of Dr. Dimb!e and Mark 
Studdock, two professors of the University of 
Edgestow Compare Dr. Dimble, a professor 
at Northumberland College, part of the 
University of Edgestow, with Dr. Curry, a 
professor of Bracton College, also of the 
University of Edgestow, and part of the 
Progressive Element at Bracton. Mark seeks 
to gain entrance into that circle. While much 
59 




,\'lllj)f·ised hyJoy, p. 83. 
hi Let!ers c~/C..\'. Lewis, fmm his diary· at 28 
Wameford Road, I 6 Uetnber 1922, pp. !73-174. 
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more could be written on this topic, the point 
is that education of students should be the 
chief concern of the faculty, not jockeying for 
position. 
Summary 
While his views on education are not well 
known, C. S. Lewis wrote about the loss of the 
liberal arts, the loss of objective truth, the 
negative effect of democratizing the 
curriculum, the lack of discipline, and the 
problem of the Inner Ring. But he did not 
simply criticize; he also promoted a particular 
approach to education that emphasized a few 
subjects in depth rather than many subjects 
covered briefly. While he did not expect 
British society to champion the truths of 
Christianity in the classroom, he nevertheless 
encouraged the religious side of education as 
a crucial part of the moral fabric of society. He 
also wrote about the importance of both 
reason and imagination in the learning process, 
and he modeled that in his teaching. 
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Confrontation and Retreat: the Rhetoric of Persona 
in the Writings of C.S. Lewis 
by David Landry 
C. S Lewis wrote in a variety of genres-
fiction, children's literature, poetry, essay, 
theological discourse, criticism-but in the 
midst of this diversity of production, certain 
rhetorical habits can be observed that provide 
a unity amid these very different fields of 
literary endeavor. One trend in particular, 
found throughout Lewis' prose work, in his 
fiction and apologetics, even to a degree in his 
literary criticism, is the tendency to alternate 
between a combative, critical voice that 
confronts a given theory, attitude, or practice, 
and a voice that seeks refuge in imaginative 
expression. This dualistic modulation of voice 
shapes much of what Lewis wrote and is 
characteristic of the man who was called 
"Oxford's Bonny fighter"' but who also 
sought, throughout his life, the rather 
phantasmic entity he called "joy." 
Due to time constraints, this paper will 
examme how the rhetorical habit of 
confrontation and retreat is manifested in 
Lewis's poetry. Though perhaps the least 
1
Scc Walter llooper_ "Oxford's Bnnnv Fighter,'' in C.S 
Lewis at the Breakj(Jst Tahlc and Other 
Reminiscences, cd_ Jame:> T. Como. New York· 
Macmillan, I 979, 137 -S5 
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studied of Lewis's literary endeavors, his 
poetry is of particular significance to those 
who wish to understand him because poetry 
was the medium of expression Lewis most 
favored and most desired to utilize as a means 
of expressing his thought, and because the 
poems he wrote are often the ground in which 
his rhetorical stances are most observable. 
Biographer A. N. Wilson once noted that 
one of Lewis's frequent practices as an 
apologist was to abandon "the depth and range 
of his historical imagination in favour of a style 
reminiscent of the Belfast police court," 
alternating between articulate and eloquent 
argument and bullying2 Though Wilson is not 
well thought of among many Lewis scholars 
(and with good reason), I believe that at least 
here his point is well taken. The tendency 
Wilson mentions is frequently found, for 
example, in the collected Poems. Two broad 
groups of poems are resident within that work. 
One group consists of poems that are 
confrontational. They have a judgmental, 
combative tone which ranges from sharp wit to 
pure sarcasm and insult. Another group is not 
2
Wilson, A. N .. C' .. )'. Lewis. A Biography. New York: 
Norton, 1990, 16·1 
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combative or critical but revels in the beautiful 
felicities of the imaginative realm, of fairy 
worlds, outer space, the good, the beautiful, 
and the religious. Poems alternates between 
these two extremes. This is not to say that only 
these varieties of verse are found in the 
collection, but one of the two varieties, 
combative and imaginative, are to be 
frequently found throughout the collection. 
Opening the volume of collected poetry 
and reading through, one is struck with a 
series of combative poems near the beginning. 
Lewis, of course, did not designate the 
arrangement of the poems; they were edited by 
Walter Hooper, but the vociferous manner in 
which Lewis engaged ideas, movements, 
literary trends he thought inimical to human-
ness is finnly illustrated early in the volume. It 
begins with "A Confession," a poem in which 
Lewis laments his position as a more 
traditional poet in the world of symbolism and 
modernism expressed by such poets as Eliot 
and Mallenne: 
I am so coarse, the things that poets 
see 
Are obstinately invisible to me. 
For twenty years I've stared my level 
best 
To see if evening-any evening-· 
would suggest 
A patient etherized upon a table; 
In vain. I simply wasn't able.' 
After this criticism of 'The Love Song of 
J. Alfred Prufrock," he goes on to question 
other images from modern verse, putting forth 
his inability to "see" these things--to 
3C.S. Lewis, Poe1ns, cd. Wn\tcr Hooper Nc\\' York· 
Harcomt, 1964, 1. 
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recognize them as legitimate representations of 
reality. His persona is the focus of the poem, 
and his puzzlement at descriptions of dawn as 
resembling "a chilblain on a cocktail-shaker's 
nose" or the moon as "a hump-backed crone," 
lends the poem a humorous tone that offsets 
its otherwise vituperative voice. The persona 
is the bewildered innocent wandering through 
the strange landscapes of modern poetic 
Image. 
There is another side, however, to the 
persona's critique. He also sets forth what he 
considers to be a proper set of representations. 
Unlike the bizarre, unusual descriptions he 
finds in modern poetry, there are more 
legitimate ones, and throughout "A 
Confession," the speaker will contrast these to 
the verbal pictures he does not like and does 
not deem proper. In comparison to the evening 
as an etherized patient, he states 
To me each evening looked far more 
Like the departure from a silent, yet 
a crowded, shore 
Of a ship whose freight was 
everything, leaving behind 
Gracefully, finally, without farewells, 
marooned mankind 4 
In the other stanzas of the poem, he 
enumerates what he believes to be valid 
representations and metaphor. The catalogue 
he gives at the end of the poem, is of beautiful 
and exquisite items that were the standard 
traffic of poets in previous eras: " 
peacocks, honey, the Great Wall, Aldebaran, I 
Silver weirs, new-cut grass, wave on the 
beach, hard gem, I The shapes of horse and 
woman, Athens, Troy, Jerusalem." These 
4 
Poems. I 
Confrontation and Retreat • David Landry 
items are part of what he calls "stock 
responses" (now considered "dull things" in 
modernism, he asserts). They constitute what 
the main character of the poem and certainly 
what Lewis believed essential to the creation 
of beautiful and acceptable literary products 
The basic rhetorical structure of the poem 
involves an alteration between the modernist 
images the persona detests and the stock 
images he reveres. 
The voice of the poem is confrontational. 
It criticizes and challenges trends in 
contemporary literature. Images of patients 
etherized upon tables or waterfalls compared 
to torn underclothes come in for the persona's 
censure, and the "stock" responses by which 
he refers to the traditions of the past receive 
his approval. At one level the poem is 
reactionary. At another level, however, it 
reveals some of the deep-seated antipathy and 
genuine fear Lewis felt at the direction he 
thought modern Western society was taking. 
Throughout Lewis's poetly, the reader will 
encounter this sort of vociferous rhetoric 
directed at things he despised "A Confession" 
is mollified by the humorous device of a se]t: 
depreciating, curmudgeonly narrator, but in 
other poems the attack is tr·ontal and rather 
vicious. In "A Cliche Came Out Of Its Cage," 
the narrator calls his auditor an "inordinate 
liar" and ends by saying, "You have Vichy 
Water in your veins." "On A Vulgar Error" 
begins, "No. It's an impudent falsehood Men 
did not I Invariably think the newer way I 
Prosaic, mad, inelegant, or what not," and 
lambastes "our guides," which seems to mean 
modern critics and historians; "Pan's Purge," 
starts off "I dreamt that all the planning of 
peremptory humanity I Had Cll.lshed Nature 
finally beneath the foot of Man"; "The 
Saboteuse," "Evolutionary Hymn," "Prelude to 
Space," "Science-Fiction Cradlesong," "The 
I4 
Future of Forestry," "The Condemned," "The 
Genuine Article," and many other poems, 
contain this combative censure in varying 
degrees. At its most vicious it is seen in lines 
such as these, from "Odora Canum Vis: A 
defence of certain modern biographers and 
critic.\'": 
Corne now, don't be too eager to 
condemn 
Our little smut-hounds if they wag 
their tails 
(Or shake like jellies as the tails wag 
them) 
The moment the least whiff of sex 
assails 
Their qUJvermg snouts. Such 
conduct after all, 
Though comic, IS in them quite 
natural 5 
Modern critics, presumably Freudian or 
phenomenological, are later characterized as 
those who know "Neither God, hunger, 
thought, nor battle," and the sarcastic ending 
of the poem notes, "The dead are all before 
you, take your pick I Fetch I Paid fori Slaver, 
snuff, defile and lick "6 The critical procedures 
of a biography or historical study that would 
dwell on the sexuality of the subject classifies 
such a biographer or critic, in Lewis's 
thinking, as one who has stepped outside the 
realm of acceptable human action and has 
embraced attitudes or notions that are not in 
keeping with the moral order the universe 
manifests. Such a person becomes a smelly 
little dog. The narrator's reaction is to insult 
5 
Poems, 59 
G Poems, 59. 
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and vilify these modern critics, just as he 
insulted the auditor in" A Cliche Came Out Of 
Its Cage." 
Lewis was essentially conservative, in the 
older sense of the word: he wished to preserve 
those things from the past that he considered 
valuable, even vital, to the quality of life and 
the proper ordering of society. His aversion to 
ideas he believed inimical to all that is good 
was intense. This habit contrasts, however, 
with a retreat to areas of personal space where 
existed images of the things Lewis valued and 
thought imparted to the human soul grace, 
loveliness, and dignity. 
In the poetry this reparation to the 
imaginative past is most clearly seen. "A 
Confession" reveals the artifacts to which 
Lewis was attracted and of which he thought 
the stuff of poetry should be constructed. The 
poems he wrote that are not confrontational, 
that are descriptive or reflective, find their 
material in several areas. Poems about religion, 
science-fiction and fantasy, and about the 
beautiful and delicate, form the haven in which 
his writing need not be combative, only 
celebratory. "Le Roi S 'Amuse," a poem about 
the creation of the universe, draws upon 
traditional ideas of creation and to colorful, 
romantic images much like those contained in 
the last lines of" A Confession" 
Jove gazed 
On woven mazes 
Of patterned movement as the atoms 
whirled. 
His glanced turned 
Into dancing, burn 
Colour -gods who rushed upon that 
sullen world, 
Waking, re-making, exalting it 
anew-
Silver and purple, shrill-voice yellow. 
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turgid crimson, and virgin blue. 
Jove stared 
On overbearing 
And aching splendour of the naked 
rocks. 
Where his gaze smote, 
Hazily floated 
To mount the thistledown m 
countless flocks, 
Fruit-loving, root-loving gods, cool 
and green. 
Of feathery grasses, heather and 
orchard, pollen' d lily, the olive and 
the bean 7 
The poem continues in this manner for four 
more stanzas as Jove creates animals, mythical 
creatures, Aphrodite and Athene, the 
Behemoth, all creation "the throng that was his 
and no longer he."' Such poems are found in 
abundance in Poems. They are imaginative 
exercises relying on beautiful images, designed 
to create the "stock responses" Lewis thought 
were so vital to the proper moral training of 
the human soul. 
The same impulse is seen in some of the 
poems dealing with religion. "The Turn of the 
Tide," a poem about the incarnation, is replete 
with lines such as "And now divinely deep, and 
louder, with the sweep I And quiver of 
inebriating sound, I The vibrant dithyramb . " 
and "A paradox, an ambiguous bliss. I Heaven 
danced to it and burned."9 "Late Summer," 
"Adam at Night," "The Birth of Language," 
' Poems, 24. 
9 
Poems, 50, 51. 
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"The Planets," 'The Nativity" and many others 
do not argue, confront, or attack, but 
celebrate, laud, praise, contemplate. 
Theological poems can be confi-ontational, 
and in many of Lewis's poems on religious 
subjects, the rhetorical habit we have noted 
earlier manifests itself as well, usually in the 
form of absolutist, either/or statements. The 
poem "Wormwood," originally in the text of 
Pilgrim's Regress, illustrates Lewis's 
theological stance in plainest terms: 
Thou only art alternative to God, oh, 
dark 
And burning island among spirits, 
tenth hierarch, 
Wormwood, immortal Satan, 
Ahriman, alone 
Second to Him to whom no second 
else were known . 
The narrator of this poem goes on to 
expostulate how only Satan is worth following 
if one does not follow God 
Therefore, except the temperance of 
the eternal love 
Only thy absolute lust is worth the 
thinking of 
All else is weak, disguising of the 
wishful heart, 
All that seemed ea11h is Hell, or 
Heaven. God is: thou art: 
The rest, illusion . 10 
The language of the poem is dark and 
disturbing, and in the last line the narrator 
asks, "Lord, open not too otlen my weak eyes 




choice of God or Satan, is a very chilling one, 
and not a pleasant thing to contemplate. 
However, is the choice as stark and absolute 
as is expressed here? Can everything be 
categorized as belonging to the light or the 
bitterness of"Wormwood"? Such a viewpoint 
would tend to lead to the manacheanism so 
characteristic of much of Protestantism 
fundamentalism or the totalizing theology 
apparent in some phases of Roman 
Catholicism, and away from the more 
accommodating path of classical Anglicanism, 
a tradition to which Lewis was very firmly 
committed. Elsewhere in his theological 
writings, such absolutist modes of thought are 
not present. In The Great Divorce, for 
example, the finality of one's damnation is not 
made absolute until the very end. Those who 
loved even such elementary things as light, art, 
friendship, still have a vague chance of getting 
to the bright lands of heaven. Theologians like 
Hooker, Andrewes, and Laud objected 
strenuously to the tendency of Puritans and of 
Roman Catholics to be absolute in their 
theological pronouncements, and Lewis seems 
to be firmly in their camp. 11 
At other times, however, as illustrated 
above, Lewis tended toward the absolutism his 
own theological allegiance seems to 
disapprove. This paradox is perhaps answered 
in the observations on his habits of thought 
outlined already. The impulse to vilifY, 
confi-ont, condemn, oppose the other side then 
retreat to a safe and congenial personal space, 
was so strong that it would occasionally bleed 
over into theological considerations. 
11 
Sec l "cwis 's Uiscussion of theologians in English 
Literature in the ,)'ixteenth C'entruy (Excluding 
Drama). Oxford: Oxford lJniv. Press, 1944, 43X-6l. 
! lis sj'mpatlm.:s cknrly lie with the Anglicans. 
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This tendency toward confrontation then 
retreat was undoubtedly shaped by the 
experiences CS. Lewis had early in life As a 
child, he tended to dwell in an imaginative 
world of books and drawing due to his natural 
disposition as well as a physical handicap that 
made him clumsy at sports. 12 Lewis writes, "at 
the age of six, seven, and eight . . I was living 
almost entirely in my imagination; or at least 
that the imaginative experience of those years 
now seems to me more important than 
anything else." 13 The world he and is brother 
created, Boxen, was a complete world with a 
history, travel manuals, maps, even a relief 
map. Like the Bronte children, Lewis and his 
brother found refuge and repose in this 
imaginary site that Lewis only refers to as 
"Animal-Land" in his biography. Added to this 
was the developing longing for "joy," "a 
painful longing, a nostalgia, a romantic 
memory of an episode or event that seemed 
charged by some unearthly flavor"'" His 
vision of the "green hills" beyond the nursery 
windows was also intertwined with his quest 
for "joy." 
It is a mistake to fall into psychological 
determinism when speculating on the origins 
of a writer's rhetoric or thought. 15 All the 
same, it seems obvious that these and later 
events shaped Lewis's habits of expression A 
------·--·-
12This was a slight dcformit:y ufthc thumh See 
Surprised by Joy, 12 
13Surprised by Joy: the Shape (?f'\Jy early World 
New York: Harcourt, 1955, 15. 
14C..\'. Lewis at the 8reakfast '/'able, xxvii. 
15For a prime example of :-;uch e:-..:cc:ss sec David 
Holbourc's The Skeleton in the 1Vardrolw Lundotl. 
Associated Univcrsitv Presses. I <J(J I 
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series of ugly, shattering experiences intruded 
into young CS. Lewis's world of Irish 
landscapes, Boxen, reading and the longing for 
joy. His brother went away to school. Soon 
the death of his mother followed. Lewis 
recalls, "against all the subsequent 
paraphernalia of coffin, flowers, hearse, and 
funeral I reacted with horror." 16 This 
traumatizing event involved not only the loss 
of his mother but estrangement from his father. 
Soon after, he was sent away to boarding 
school, the atmosphere of which was a source 
of unspeakable oppression to Lewis. 
Lewis mentions that his adverse reactions 
to such things often took the form of 
discourse. He notes that he "lectured" one of 
his aunts on the absurdity of wearing mourning 
clothes. He and his brother petitioned his 
father that they be sent to another school. 
Eventually this trend toward expressing dislike 
would emerge in the vituperative speech Lewis 
often directed at positions or individuals who 
represent any sort of threat to him; and the 
thing to which he would retreat for solace-
the world of Animal-Land, Arthur legends, 
northern-ness, of the beautiful and noble--also 
takes form in the beautiful images of his 
poetry, fiction, and in the orderly structures of 
proper theology or of good literature. 
Others have noted this tendency in the 
persona(e) CS Lewis created. Stephen 
Medcalf has commented upon "the 
extraordinary contrast in him [Lewis] of clear, 
aggressive intellect both with an immense 
receptiveness to literature and friendship and 
with an enormously active involuntary 
imagination: the imagination which gave him 
vivid dreams and those sharp, bright pictures 
that provided the starting points of his 
--------------
16,\'urpriscd hy Joy, 20 
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stories." 
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The clear, aggressive intellect could 
be very aggressive. Walter Hooper reports that 
some of the debates he engaged in with 
atheists were "positively gladiatorial" and that 
"students turned out in vast numbers every 
Monday evening to watch Lewis's memorable 
knockdown-drag-out performance at the 
Socratic [debating society]"" This aspect 
constituted the part of Lewis that informed his 
confrontational side. His receptiveness to 
literature and his imagination carved out 
realms of intellectual repose for him. 
The poem, "Stephen to Lazarus" perhaps 
best illustrates and sums up Lewis's rhetorical 
stance and his attitude toward controversy. 
Stephen questions Lazarus in this poem and 
notes 
But was l the first martyr, who 
Gave up no more than life, while 
you, 
Already free among the dead, 
Your rags stripped off, your fetters 
shed, 
Surrendered what all other men 
Irrevocably keep, and when 
Your battered ship at anchor lay 
Seemingly safe in the dark bay 
No ripple stirs, obediently 
Put out a second time to sea 
Well knowing that your death (in 
vatn 
Died once) must all be died again'! 
17
Stephen Medcalf, ''Language and S~lf­
Consciousncss: The Making nne! Bn:aking ofCS. 
Lewis's Pcr~onae,'' in lVonl and St01y in (·.,\'.lewis, 
ed. Peter .L Schake] and C!wrh::s A. I-Iuttar Columbia, 
MO: Univ. ofMi!'lsouri Prc!'is, 199!, 109-!44 
18
Hoopcr, ''Oxfonls Bonny FightcL'' !45 
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Lazarus's final rest after death is 
interrupted and he must return to the world, to 
life's thousand natural shocks, and eventually 
to death again He does, however, "obediently 
put out . . to sea" So it was, I think, with 
Lewis, always willing to make perilous 
voyages and fight enemies on the dark waters 
of controversy, but always longing for the safe 
harbor, the bay where "no ripple stirs," where 
all controversies are finally laid to rest and the 
beauty of imagination has become a final 
reality. 
Gender and Inklings Friendship 
by Candice Frederick and Sam McBride 
In The Four roves, CS. Lewis depicts 
friendship, in contrast with affection and Eros, 
as wholly non-biological and disinterested. 
"The species, biologically considered," Lewis 
says, "has no need of it" Yet Lewis relies on 
biology for certain of his claims regarding 
friendship, particularly the biological 
categories of male and female. Women and 
men cannot be friends or experience the same 
quality of friendship that same sex friends 
enjoy, Lewis claims. In fact, 
[I]n most societies at most periods 
Friendships will be between women 
and women. The sexes will have met 
one another in Affection and in Eros 
but not in this love. For they will 
seldom have had with each other the 
companionship in common activities 
which is the matrix of Friendship. 
Where men are educated and women 
not, where one sex works and the 
other is idle, or where they do totally 
different work, they will usually have 
nothing to be Friends about ('/he 
Four Loves 1 05) 
Lewis is correct that women do have 
companionship in common activities, for many 
have the uniquely feminine tie to childbirth and 
caring for the young. This is a strong 
commonality and unifYing factor tracing back 
to the beginning of time to modern day "care 
ethics." Even in times of so called "female 
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inferiority," women have bound together to 
find strength in their implied state of weakness 
Yet Lewis's views are not valuing this 
aspect of women's friendship. Note, for 
example, his phrase, "where one sex works 
and the other idle." Lack of education or the 
fact that one tends and cares for the 
environment of children and home, hardly 
constitutes "idleness." In fact, most women 
(and men who share in household duties) have 
the utmost respect for the time, energy, 
patience, and organizational skills that go into 
such a commitment Lewis's off-hand 
comment is, to say the least, an elitist-even 
prejudiced-view of what women actually do. 
Lewis does not entertain the notion that a 
woman might not want to trade the joys and 
tribulations of living close to her emotions for 
a life of intellectual indifference. Who is to say 
that it is less rewarding to share the pride of a 
child's development over a discussion of, say, 
the meaning of"farewell" (a topic which once 
resulted in a detailed Inklings debate). There 
are women who would consider such a 
discussion a waste of precious time, and an 
activity that is hardly empowering to the future 
of humankind Admittedly, this is reverse 
snobbery, where the life of the sheltered 
intellect is pitied for its lack of the human 
touch. Yet Lewis is so unaware of the nature 
of women's friendships that he cannot 
conceive that others outside his immediate 
group could see his views as pitiable 
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Lewis exhibits a distaste tor qualities that 
society labels "feminine": nurturance, intuition, 
respect for feelings. In The l'ersona/ Here.1y 
Lewis claimed he was against the idea that 
poetry expressed the poet's feelings This is a 
limiting statement and one which his later 
writings contradict The ability to tee! and 
write with emotion about the human condition 
is what makes his friend Ruth Pitter' s poetry 
so moving and heartfelt It is indeed ironic that 
Lewis respected and liked her poetry very 
much without seeing clearly that the wellspring 
of her gift came from what he sought to deny: 
the universal appeal and connection of matters 
of the heart. 
In addition to exhibiting a distrust of the 
feminine within friendship, Lewis is eager to 
avoid the taint of homosexuality. Though in 
Surprised by Joy Lewis penned what is 
virtually a defense of pederasty (as practiced at 
Malvern College), he goes to great pains to 
show that qualities such as affection are not 
homosexual when found in an example of 
friendship fi·om Tacitus 
[A]Il those hairy old toughs of 
centurions in Tacitus, clinging to one 
another and begging tor last kisses 
when the legion was broken up . 
all pansies? If you can believe that 
you can believe anything (Carpenter 
93) 
Just why this is such a big issue is not 
apparent on the surface Aftection in friendship 
need not point to homosexuality The 
homosexual/friendship issue goes deeper and 
may, as we maintain, be connected by the 
hidden issue of homosexuality's societal link to 
femininity and its emotional nexus. This would 
explain, at least in part, Lewis's aversion to 
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feminine qualities in the true, manly art of 
friendship at its best 
The Four Loves was written after his 
marriage to Joy Gresham, and is often thought 
to reflect her influence. Yet evidence exists 
that his marriage and subsequent widowing 
modified, at least subconsciously, his published 
views on friendship. His marriage forced him 
to confront what may be termed his 
"emotional side." He emotionally "grew up" 
and the mask of!ogic gave way to the beauty 
only found in a truly gifted writer who is in 
tune with his feelings. An example is a poem 
he wrote when his wife was dying and he was 
"laid open" to his feelings, which begins with 
the lines 
All this is flashy rhetoric about 
loving you. 
I never had a selfless thought since I 
was born. (Poems I 09-11 0) 
Lewis spoke, after his wife's death, of her 
friendship having meant more to him than 
those of any of his male friends. 
So, Lewis comes full circle in his attitude 
toward women and friendship. However 
unconscious he may have been of this change, 
Lewis's deep love for and abiding friendship 
with Joy contradict some of the assertions he 
makes regarding friendship within The Four 
!Jives. How can such a contradiction be 
explained? One school of thought excuses 
gender bias, such as that exhibited within 
Lewis's essay, as culturally induced and 
involuntary This may be partly the case, yet if 
we place Lewis into a larger context, we 
cannot so easily dismiss his earlier statements 
as "normal" for a male in his culture. Although 
living and writing in the 1800s, the English 
philosopher John Stuart Mill and some of his 
associates (including clergy) felt quite 
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differently about the abilities of and 
relationships with women, although Mill's was 
an even more restrictive time. Mill certainly 
had a similar rigorous education in logic, Latin 
and Greek, but reflected on the shortcomings 
and narrowness of such and made an effort to 
broaden his emotional horizons. 
Looking back on his life after a nervous 
breakdown, Mill "began to believe . that 
cultivating the inner person was just as 
important as bettering a person's living 
conditions or improving the laws that shaped 
the outward circumstances of his life" (Rose 
I 04). Mill, somewhat like Lewis, became 
friends with and years later married a women 
whom he felt in all ways was his intellectual 
equal. By all biographical accounts, it was 
their friendship that sustained their years 
together in its various stages. In addition, there 
were enlightened clergy around the same time 
who felt friendships between the sexes that 
fostered mutual intellectual interests were 
important to the quality of life of the women 
involved. Lewis and the Inklings, in contrast, 
simply take the usual, prejudicial road, and if 
he reflected on the implications of what he was 
saying, there is no evidence of such. 
Even within Lewis's own historical 
moment, other groups of intellectuals and 
creative writers had effectively integrated 
males and females. In Paris, Gertrude Stein 
fostered informal meetings of writers and 
artists. She and her life partner Alice B. Toklas 
presided over a salon which allowed 
interaction between highly creative individuals 
such as the painter Pablo Picasso, poet Ezra 
Pound, and novelist Ernest Hemingway. Many 
of the characteristics of that modernism which 
Lewis so disliked (stream-of-consciousness 
narration, fractured imagery) were first 
displayed and discussed in Stein's living room. 
In New York, the Algonquin Round Table 
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centered around Dorothy Parker and her 
acerbic wit. The Round Table (also sometimes 
styling itself The Vicious Circle) joined 
journalists, critics and authors, such as Robert 
Benchley, Alexander Woolcott and Edna 
Ferber, in witty conversation and large 
quantities of alcohol. 
In Lewis's own country, the Bloomsbury 
group included Virginia Woolf and Vanessa 
Bell. The two sisters formed an intellectual 
circle of writers and artists. The group met 
regularly on Thursday evenings from 1907 
through 1915, and remained linked as friends 
after that date. The focus of this group was 
art, literature, and ideas, and their reputation 
as an intellectual circle was so strong that by 
the 1930s and the founding of the Inklings, the 
term Bloomsbury connoted a snobbish, insular 
aestheticism No doubt this image is one which 
the Inklings sought consciously to oppose, just 
as their manner of dress opposed the dandied, 
tidy and effeminate figure implanted at Oxford 
and associated with homosexuality. 
It is a point of fascination and reflection as 
to why there have been so few comparisons 
made between the Inklings and the 
Bloomsbury group, despite the fact that they 
lived and wrote in the London area at the same 
time. We know that Lewis did not care for the 
"moderns," but he was familiar with some of 
the writings of Virginia Woolf Lewis and Mrs. 
Moore read Wnolfs Orlando together. One of 
the Inklings, Hugo Dyson, met Woolf and had 
socialized with the group. In some ways these 
two groups were parallel. Both the Inklings 
and Bloomsbury were isolated and tended to 
socialize within their own closed group of like-
minded friends. 
Yet these two supportive groups could 
hardly have been more opposite in 
composition and ideology. The Bloomsburies 
were as united in their progressive outlook as 
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the Inklings were in their defiance of 
progressivism. Bloomsbury was a mixed group 
consisting of men and women, highly talented 
and educated that felt comfortable with 
heterosexuality, homosexuality, alternative 
living styles, and a high tolerance of gender 
differences. For whatever reason, be it social, 
political, or spiritual, Bloomsbury chose to 
reject much of the gender stereotyping that the 
Inklings relished as part of their identity. 
Woolf addresses these gender issues In her 
little book entitled Three Guineas. Her point 
of departure in this work is in answering three 
requests she has received for donations 
(guineas): tor a women's college building 
fund, for a society promoting the professional 
employment of women, and one to help 
prevent war and protect intellectual liberty. In 
this dissertation she points out the obvious. 
Women are not included in the academic 
system in the same way that men are; 
professional women are limited in opportunity 
to advance and in salary compensation; and 
war is a men's game. For Woolf the serious 
philosophical question women need to ponder 
long and hard at the places where they 
ponder-over the soup pot, washing dishes, 
tending children-is whether they even want 
to enter the world of men. Do the "daughters 
of educated men" want to enter this 
"procession" of men and all that it entails? 
Woolf says it best in her own words. 
Let us never cease from thinking·-
what is this "civilization" in which 
we find ourselves? What are these 
ceremonies [academic pomp] and 
why should we take part in thcm'7 
What are these professions and why 
should we make money out ofthem'l 
Where in short is it leading us, the 
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procession of the sons of educated 
men? (63) 
Woolf is not sure that the sort of academic 
processions in which men like the Inklings 
were involved-the processions of academia, 
the processions of male camaraderie and 
clubs-are something women should even 
consider emulating, for what good has it done 
the human condition? Is it not these 
processions that have reigned war over the 
centuries? This is the question and it is deeply 
philosophical and spiritual; one that in itself is 
of the intellectual ilk comparable to the best 
philosophical discussions of the Inklings. Of 
course, the existence of women who can think 
like Virginia Woolf would be a challenge to 
the belief in female intellectual and religious 
inferiority 
The notion of"fi·iendship" practiced by the 
Inklings has obvious limitations. Intellectual 
circles such as the Bloomsbury group and 
Stein's Paris group show that intellectually 
stimulating and creative conversation can take 
place in a mixed-gender group. At the same 
time, they emphasize what the Inklings sought 
to avoid within their group: the impact of 
sexual tension on friendships. The homosexual 
and heterosexual romantic liaisons within the 
Bloomsbury group were, to say the least, 
complicated The Inklings insistence that 
members be both male and heterosexual 
avoided such complexities, allowing the 
freedom to focus only on ideas. 
Yet focusing only on ideas is itself a 
limitation in two ways First, since as Lewis 
argues, thendship is a category of love, what 
kind of love is fostered by avoiding true 
intimacy? No doubt, the members of the 
Inklings had human concerns that could not be 
vented in the venue offered by Inklings 
meetings and whole parts of their being that 
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went unshared. It would be fair to say that 
they knew each other well but not intimately, 
because intimacy cannot be devoid of matters 
of the heart; love and friendship are such 
matters. It will remain an issue of pure 
conjecture to ask if the members besides Lewis 
would have liked to share the more personal 
aspects of their lives. Upon approaching this 
taboo, an Inkling was given, by words or body 
language, a warning by Lewis not to tread in 
this area. 
Second, the cerebral friendship based on a 
world of "ideas," besides being limiting, 
excludes many of the characteristics that are 
labeled feminine. These are the very 
characteristics that some highly educated men, 
like John Stuart Mill, sought to fill in order to 
be more "complete" and happy Among the 
Inklings women were considered uninteresting 
people who talked of issues that were of little 
importance, such as household concerns. This 
bias cannot be divorced from Lewis's own 
household, dominated by the tigure of Mrs. 
Moore, who was considered, according to 
Warnie, boring, childish, and silly. For CS 
Lewis, a man who had limited access to 
women in his life, and whose initial attraction 
to Mrs. Moore was apparently sexual (Sayer 
89), an assumption that women were 
uninteresting (or at least were interesting only 
in an erotic or affectionate way) would be the 
predicted view to maintain. 
However, there is evidence that Lewis had 
contact, often primarily by mail, with many 
women who were highly talented and 
educated, women who had the intellect, 
conversational skills, and creativity to merit a 
place among the Inklings. For years he wrote, 
and occasionally visited with the poet, Ruth 
Pitter. Lewis admired the work of Dorothy 
Sayers, Rose Macaulay, the Anglo-Saxon 
scholar Dorothy Whitelock and a scholar-nun 
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with whom he corresponded, most often 
identified simply as Sister Penelope. As 
professors and professionals, the Inklings 
chose to ignore evidence all around them of 
competent women. Yet these women were not 
invited to the Inklings for the simple fact that 
they were women; based on Lewis's 
assumptions that friendship did not exist 
between male and female, he would have 
assumed that the mere presence of a female 
would require Eros or affection (as illustrated 
in the Bloomsbury group), or worse yet, 
charity. Any of these other forms of love 
would have inhibited the type of friendship 
Lewis valued. To this extent, Lewis's form of 
friendship is remarkably elitist. 
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C.S. Lewis: True Progressive 
by Doug Jackson 
"While feeling that I was horn a member 
of your Society," wrote C.S. Lewis to the 
Society for the Prevention of Progress in May 
of 1944, "I am nevertheless honored to receive 
the outward seal of membership." Lewis, 
replying to the (possibly facetious) 
organization's offer, goes on to pledge himself 
to "continued orthodoxy and the unremitting 
practice of Reaction, Obstruction, and 
Stagnation." Lewis could, of course, take, and 
make, a joke with the best of them, but never 
was it more accurately said of anyone that 
"many a truth is told in jest." If, as Owen 
Barfield has famously postulated, "what Lewis 
thought about everything was always secretly 
present in what he said about anything," this 
jocose letter of acceptance points to a key 
element in Jack's world-view, an element 
expounded at greater length in longer and 
more serious works. While it is true that C.S. 
Lewis was old-fashioned to the point of 
ludditism (he never learned to drive a car, 
hated the radio, and wrote with a dip-pen), a 
combined study of Lewis's views on progress 
in his essay entitled "Is Progress Possible?" his 
factual exposition of the medieval world-view 
in The Discarded Image, and his fictional 
depiction of that world view in Out of the 
Silent Planet, reveals that Lewis was a true 
progressive in his own unique sense of the 
term. 
In "Is Progress Possible?" (God in the 
Dock, p.311 ), Lewis takes up the whole issue 
of progress. Of course, being Lewis, he insists 
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on defining the term clearly, and then insists on 
its being used according to that definition. 
"Progress," he argues, "means movement in a 
desired direction," adding that, " we do not all 
desire the same things for our species." 
Refining the definition still farther, Lewis 
states, "Now I care far more for how humanity 
lives than how long. Progress, for me, means 
increasing goodness and happiness in 
individual lives." (Emphasis added) He goes 
on to dismiss scientific and technological 
forms of"progress" as irrelevant: the H-Bomb 
can kill, but death has very little effect on the 
kind of person one is at the moment he dies; 
chemicals can cure but can also murder. He 
even states, with shocking prescience, that 
"bacterial war, not bombs, may ring down the 
curtain." 
I suspect that it was to battle against the 
latter sort of progress that Sir Jack pledged his 
sword to the California group. To the other 
kind of progress, the "increasing goodness and 
happiness of individual lives," Lewis swore his 
undying support. One of the great standards by 
which he judged the success of this campaign 
was his beloved medieval world view, with its 
geocentric cosmology and the psychological 
and spiritual outlook which it created. The 
details of this view, Lewis argued, "become 
valuable only in so far as they enable us to 
enter more fully into the consciousness of our 
ancestors by realizing how such a universe 
must have affected those who believe in it'' 
(Image, p.98) Lewis's view of progress, 
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expressed by medieval cosmology, consisted 
of a movement toward humility, order, and 
relationship, in contrast to the egotistical, 
competitive, and automated definition given to 
the word by evolutionary scientism. Progress 
was, in short, a movement inward, rather than 
outward. 
Lewis used the Ptolemaic universe to 
illustrate humility as a vital standard of true 
human progress. Popular prejudice has long 
held that the medieval universe was 
"egocentric," placing Earth, and man himself, 
at the center. This bogey, having been 
uncritically asserted, is then unfavorably 
contrasted to Darwinism, which humbles man 
by making him merely a chance formation of 
molecules, a true "quintessence of dust," living 
in exile on a small planet in the galactic 
suburbs of a cosmic metropolis. By contrast, 
Lewis argues that the medievals saw man, not 
so much at the center of the universe as at the 
bottom. "The Earth," he explains, "is really the 
centre, really the lowest place; movement to it 
from whatever direction is downward 
movement." (Image, p. 98 emphasis added) 
True, our planet is stationary and all else 
revolves around it, but this is a cause for 
embarrassment rather than pride. "The nearest 
approach to the divine and perfect ubiquity 
that the spheres can attain is the swiftest and 
most regular possible movement, in the most 
perfect form, which is circular. Each .1phere 
attains it in a less degree than the sphere 
above it, and therefore has a slower pace." 
(Image, pp. 115-116 emphasis added) Earth is 
the center, or actually the bottom, because, of 
the five "essences," it is composed of the 
thickest and least spiritual. (Image, p.95-96) 
We are a sort of a clot which has sunk to the 
basement of creation. 
This physical fact has personal 
implications. "The nearest we get to a 
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widespread 'philosophy of history' in the 
Middle Ages," Lewis opines, "is, as I have 
said, the frequent assertion that things were 
once better than they are now." The men of 
earlier ages were superior to those of the 
present. This, instead of despair, produces the 
peace of humility. "Historically as well a 
cosmically, medieval man stood at the foot of 
a stairway; looking up, he felt delight. The 
backward, like the upward, glance exhilarated 
him with a majestic spectacle, and humility 
was rewarded with the pleasures of 
admiration." (Image, p.185) Progress, then, 
consisted, not in superseding the past, but in 
recognizing and accepting, even admiring, its 
superiority, which one could then seek to 
imitate. "One had one's place, however 
modest, in a great succession; one need be 
neither proud nor lonely." (Image, p.l85) 
Lewis clothes this factual skeleton with 
fictional flesh in Chapter 5 of Out of the Silent 
Planet. Freed from the crushing restraint of 
Earth's gravity and atmosphere, Ransom (no 
scientist, true, but a thorough-going modern) 
feels "his body and mind daily rubbed and 
scoured and filled with new vitality." (Planet, 
pp.31-32) It is significant that Weston (both a 
thorough-going modern and a scientist) admits 
a scientific explanation for his captive's 
sensations, based on the reception of rays 
normally clogged by our planet's atmosphere. 
He is not in "space," Ransom concludes. 
"Older thinkers had been wiser when they 
named it simply the heavens." (Planet, p.32) 
By contrast, when the ship approaches Mars, 
sensations of weight and bodily sluggishness 
return. Their "descent," in both the physical 
and spiritual senses ofthe word, is finalized by 
Devine's profane shout to Weston, "Slower, 
you damned fool. You'll be in air in a minute 
or two'' (Planet, p.39) 
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Having debunked the slander of egotism 
against the medieval model, Lewis lodges the 
charge against the true cui prit: the world view 
which springs from Evolutionism. Lewis 
accomplishes this feat, first by demonstrating 
that Darwinism is just as metaphorical, and no 
more factual, than Ptolemaism, then by teasing 
out the implications uf its metaphors. 
Darwinism puts humanity, not at the bottom of 
a circular reality, but at the front of a linear 
one. We have struggled farther from the 
primordial swamp than any other creature, and 
are therefore superior to them. The medievals 
put man in his place; the moderns put him in 
first place. To the medieval, we are fallen and 
must arrest our pace; to the modern, we are 
ascending, and must at all costs accelerate. 
Lewis's fictional world allows him to 
demonstrate the two different courses of 
action which these divergent views imply. In a 
brilliant literary ploy in Chapter 20 of Out of 
the Silent Planet, Lewis reduces Weston's 
yeasty scientific and philosophical rhetoric to 
Ransom's childish (in the best sense) and 
therefore unadorned Malacandrian translation. 
This distills Weston's justification for 
Malacandrian genocide to superior boats, huts, 
laws, and engines of death. "Life," Weston 
roars, "is greater than any system of 
morality . . . She has ruthlessly broken down 
all obstacles and liquidated all failures and 
today in her highest fonn-civilized man-and 
in me as his representative, she presses 
forward to that interplanetary leap which will, 
perhaps, place her beyond the reach of death " 
(Planet, p.l36) "He says," Ransom sums all 
this up, "that because of this it would not be a 
bent action ... for him to kill you all and bring 
us here." 
Lewis has wisely made Malacandrian 
technology vastly inferior to that of Earth, has 
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given his fictional planet virtually no literature 
and only rudimentary architecture. He has also 
made its inhabitants the moral superiors of 
man in every way. By this technique, he 
illustrates his argument that true progress has 
nothing to do with what kind of things people 
produce, and everything to do with what kind 
of people are produced. 
Lewis also holds up the medieval cosmos 
as a standard for true progress because it is 
orderly rather than competitive. Earth, the 
world below the Moon, was changeable, but 
this change was seen as making it inferior to 
the perceived perfection of the spheres. "The 
characteristic of the world we men inhabit is 
incessant change by birth, growth, procreation, 
death, and decay." By contrast, "So far as 
(Aristotle) could find out, the celestial bodies 
were permanent; they neither came into 
existence nor passed away. And the more you 
studied them, the more perfectly regular their 
movements seemed to be." (Image, p.J-4) 
This introduces one of the jewels in 
Lewis's medieval clockwork. The world is a 
series of ordered spheres, with Earth being, as 
has been seen, the lowest and, thus, the most 
disorderly. Order, however, existed-real, 
objective structure was "out there," and true 
progress (in the Lewisian sense) consisted of 
discovering what it was and coming into 
conformity with it. "Everything has its right 
place, its home, the region that suits it, and, if 
not forcibly restrained, moves thither by a sort 
of homing instinct." (Image, p.92) Again, the 
universe was organized in a series of spheres, 
which provided perfect motion in harmony 
with perfect stasis. "The nearest approach to 
divine and perfect ubiquity that the spheres can 
attain is the swiftest and most regular possible 
movement, in the most perfect form, which is 
circular." 
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In another fictional expression of this 
factual concept, Augray the Sorn, a sort of 
Malacandrian Aristotle, explains this 
perfection to Ransom. "'If movement is faster, 
then that which moves is more nearly in two 
places at once . But if movement were 
faster still . . you see that if you made it faster 
and faster, in the end the moving thing would 
be in all places at once." This view seems to 
echo that of Lewis's literary mentor, G. K. 
Chesterton, who writes in Orthodoxy, a book 
much read and admired by Lewis, "A child 
kicks his legs rhythmically through excess, not 
absence, of life. Because children have 
abounding vitality, because they are in spirit 
fierce and free, therefore they want things 
repeated and unchanged. They always say, 'Do 
it again'; and the grown-up person does it 
again until he is nearly dead. For grown-up 
people are not strong enough to exult in 
monotony. But perhaps God is strong enough 
to exult in monotony. It is possible that God 
says every morning, 'Do it again' to the sun; 
and every evening, 'Do it again' to the moon. 
It may not be automatic necessity that makes 
all daisies alike; it may be that God makes 
every daisy separately, but has never got tired 
of making them." (Orthodoxy, p.65-66) This 
concept appears in Lewis's own life. Speaking 
of Lewis and his older brother, Warren, Perry 
C. Bramlett states, "Both brothers pursued the 
preservation of order in their everyday lives~ 
'a sincere love of monotony,' as Lewis 
described it." (Bramlett, p.47) 
For Lewis, then, progress consists, not of 
moving to new places and abandoning old 
ones, but in moving to one's true place and 
staying there. By contrast, modern progress, 
again voiced by West on, seeks only movement 
for its own sake. "It is enough for me," he 
declares, "that there is a beyond." This high-
flown rhetoric Ransom reduces to". . he says 
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that though he doesn't know what will happen 
to the creatures sprung from us, he wants it to 
happen very much." This restlessness puzzles 
the ruling being of Malacandra. "'Strange!' 
said Oyarsa. 'You do not love any one of your 
race-you would have let me kill Ransom. 
You do not love the mind of your race, nor the 
body. Any kind of creature will please you if 
only it is begotten by your kind as they now 
are. It seems to me, Thick One, that what you 
really love is no completed creature but the 
very seed itself: for that is all that is left." 
(Planet, p. 137-138) 
Finally, Lewis sees the medieval model as 
a true standard of progress because it provides 
an increased sense of relationship between the 
individual and the world around him. In a 
Chestertonian tum of the tables, Lewis, having 
admitted the anthropomorphism present in 
Medieval language about "kindly enclyning," 
posits the geocentric scientist's question to the 
modern, "But do you intend your language 
about laws and obedience any more literally 
than l intend mine about kindly enclyning?" 
(Image, p.93) Having shown both models to 
be metaphorical, Lewis then concludes, "On 
the imaginative and emotional level, it makes 
a great difference whether, with the medievals, 
we project upon the universe our strivings and 
desires, or with the moderns, our police-
system and our traffic regulations." 
The medieval sees all of creation as 
animated by a spiritual response to the 
Creator. "He moves as beloved," Lewis quotes 
Aristotle. (Image, p.ll3) This movement, 
begun by God who yet remains Himself 
unmoved, communicates to each lower sphere 
by influence. Thus even inanimate objects 
sought their rightful place in an orderly 
creation, and all in response to the greatness of 
God. While Lewis stresses that no educated 
medieval believed that rocks, for instance, 
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possessed volition, he demonstrates that this 
particular metaphor increased humanity's 
sense of kinship with the world around him. 
Man's "progress" can be conceived as the kind 
of "progress" that a man and woman might 
make in a marriage: not finding new and more 
exciting partners, but becoming more fully in 
harmony with the partner they have chosen. 
By contrast, the universe is, to modern 
thinking, a "thing"-raw material behaving 
according to impersonal chain-reactions. If 
man, or one given man or small group of 
men-can exploit these objects and processes 
to his perceived advantage, then he 
"progresses." 
Once more, Lewis illustrates his point on 
the pages of Out of the Silent Planet. While 
Weston and Devine's only visible interaction 
with the creatures on Malacandra is either to 
kill them or defY them, Ransom lives among 
them, learns their language, and will later miss 
them as personal friends. He has "progressed" 
on Malacandra in the true sense. For Weston 
and Devine, true progress was never possible. 
They could "succeed" or "fail," but not 
"progress," because their world-view defined 
this new planet and its occupants as things 
rather than persons. 
Was C.S. Lewis a progressive? 
Understood in his own sense, the word may 
have applied to Lewis more aptly than to 
nearly anyone else in this century. His life and 
work have helped, and continue to help, 
thousands to become more humble, more 
reconciled, and better attuned to God and 
others. As for the modern sense of the word, 
perhaps Lewis summed it up best, as he so 
often did, in his children's fiction. At the 
harrowing of the Lone Islands in Chapter 4 of 
Voyage of the Dawn Treader, Governor 
Gumphus protests that King Caspian's 
proposed reforms amount to "putting the 
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clock back" "Have you no idea of progress, of 
development?" he splutters. "I have seen them 
both in an egg," the King replies. "We call it 
'Going Bad' in Narrlia." (Voyage of the Dawn 
Treader, p.59) 
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Lewis in the Dock: A Brief Review of the Secular Print Media's 
Judgment of the C.S. Lewis Centenary 
by Richard James 
As an interested Lewis reader, I tried to 
keep abreast of the many activities and 
publications that were in any way related to 
the 1998 C. S. Lewis Centenary Celebration. 
Like many of you, I was generally pleased to 
see both the number and quality of programs 
presented and the articles and books that were 
published during 1998. Not long ago, as I 
found myself reflecting over the year's events, 
I wondered just how the secular print media 
had covered the Lewis Centenary. To my 
delight, listed in my favorite search engine, 
Northern Light (http//www.northern-
light.com/ ), I found dozens of articles, from 
both secular newspapers and magazines, that 
were written in reference to the Lewis 
Centenary observance. From those dozens, 
considering the length of this paper, I chose 
ten to review. 
Most were written by syndicated news 
columnists, religion and literary editors, staff 
writers and free-lance correspondents. Two 
were written by guest columnists, meaning 
authors themselves or literary critics. Three 
articles were found in British newspapers. 
Three others were written from Oxford. One 
was an interview with one of Lewis's friends. 
Following Lewis, I have tried to both "look 
along with" and to "look at" each article. 
29 
(GID. 212) This has not always been easy 
since not all of the authors were positive about 
Lewis, and most tried to emphasize areas of 
controversy. Yet, in receiving these texts, even 
those with which one may disagree, we still 
have an obligation, as "good readers," to "get 
ourselves out of the way," "to let our vision be 
enlarged," and to "see what they see." (AEIC. 
94, 139) 
Turning now to four brief articles written 
for syndicated news services, the first one, 
entitled "Divine Reminders for the Modern 
World," (WilL A31) is written by George Will, 
a Pulitzer Prize-winning columnist with the 
Washington Post Writers Group. Published on 
November 26, 1998, this very positive article 
appeared in more than 460 newspapers. 
Known also for his conservative political 
commentaries and his back page essays in 
New,1week, Will received a master's degree 
from Magdalen College, Oxford. His Ph.D. 
degree was earned at Princeton. He became a 
political commentator in the 1970's. (Riley, 
349-350) 
What did Will communicate about C.S. 
Lewis the man? In Will's opinion Lewis 
ranked "among the century's most influential 
writers?" He began by telling us that Lewis's 
friends knew him simply as 'Jack.' He had 
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what Will called "a coherent sensibility" which 
allowed him, in the midst of an "outwardly 
uneventful life" as "a specialist in medieval 
literature," to sense the sacred in the midst of 
that which was "pedestrian," in the very 
"everydayness of life." And Lewis's work? 
Will considered Mere Christianity as Lewis's 
most famous, The Chronicles of Narnia as his 
best-known, The Abolition of Man as the most 
pertinent for our times, and The Screwtape 
Letters as his "light masterpiece" that 
constantly reminds us of our spiritual nature--
pointing us to what he calls our "susceptibility 
to the numinous." (Will. A31) 
Our second syndicated news service 
article, "The wonderful legacy of C.S. 
Lewis,"(Thomas) appeared in about 350 
newspapers and was written from Oxford by 
Cal Thomas, being published at the end of July 
as a briefresponse to the Oxbridge '98 C.S. 
Lewis Centenary celebration there. Educated 
at American University, Thomas also is a 
conservative commentator who had been a 
twenty-one-year veteran of broadcast 
journalism before he became a columnist with 
the Los Angeles Times Syndicate in 1984. 
(Riley. 323-324) 
In this column Thomas wrote almost 
nothing about Lewis the man except to quote 
Tom Howard's two remarks that Lewis had "a 
muscular intellect that forces a reader to focus 
on ultimate truths," noting also his "modesty, 
ebullience and deep sincerity." Thomas's 
seemed more intent on exhorting his readers to 
"start reading C.S. Lewis, and be transformed 
by the renewal of your mind." Therefore, most 
ofthe article focused on Lewis's ideas- with 
several quotes from The Screwtape Letters; on 
his methods-mentioning how he approached 
each of his audiences; and on His books-
mentioning that Lewis was "not a writer only 
for his time but for all time." Finally, criticism 
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is made of both the British government and of 
Oxford University for the embarrassing way 
that they both had treated Lewis, reminding us 
all that it was not Britain nor Oxford who 
recognized "his genius in literature and 
apologetics," but Time magazine which, in 
1947, put him on its cover. (C.T. "Legacy") 
A third syndicated news service article 
entitled, "George Sayer talks about C.S. 
Lewis," (Abilene) appeared on November 25, 
1998 in Terry Mattingly's "On Religion" 
column for the Scripps Howard News Service. 
Mattingly, a former columnist with the 
Charlotte Observer, now teaches journalism 
students at Milligan College in Johnson City, 
TN. (Mattingly) His articles are printed in 
about 350 newspapers and this particular 
column was the result of an interview in 
Malvern, England, at the home of George 
Sayer, former student, biographer, and friend 
of C. S. Lewis. 
The first half of this article was a 
monologue by Sayer describing a walking tour 
with C.S. Lewis. Then, Sayer attempted to 
answer the question, "Why does Lewis remain 
such a dominant figure?" Sayer gave three 
basic answers: 1) as a former atheist, Lewis 
understood and could handle the tough 
questions people would ask; 2) as a talented 
writer and literary critic, he was able to write 
in several different literary genres; and 3) as a 
subject of two movies, new readers had been 
drawn to his work. This last motive, Sayer 
said, "would have infuriated Lewis." He 
mentioned that Lewis personally disliked being 
a celebrity, even in his own lifetime. Lewis 
wanted his readers to focus on the work of 
literature and not on the writer of the 
literature. As short pieces go, this article helps 
the reader see Lewis through the eyes of one 
who actually knew him well. Among all of the 
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other hand, it is a bit ironical, in light of 
Sayer's comments, that, of the several Lewis 
biographies now in print, it is Sayer's that 
many readers consider the best so far. 
Our fourth syndicated news article entitled, 
"Author's conversion left mark on 
Christianity," (Boudreau) was written by John 
Boudreau, a journalist with Knight Ridder 
News Service. It was originally published on 
October 26th, in Boudreau's home newspaper, 
the Contra Costa Times, in Walnut Creek, CA. 
As the local staff writer there on religion and 
ethics issues, he was reporting on an upcoming 
C.S. Lewis centenary celebration that was to 
be held on October 31st at the First 
Presbyterian Church ofBerkeley. I first read it 
when it was published in the Knight Ridder 
News Service on November 28th, when it was 
published in our local newspaper, the 
Lexington Herald-Leader. 
How did Boudreau characterize Lewis? 
Following some opening quotations from 
Lewis's spiritual biography, Surprised by Joy, 
Boudreau told his readers that Lewis was "one 
of the most quoted writers in England and 
America" and "one of the few writers of his 
generation who has never been out of print." 
His appeal, Boudreau stated, was to both the 
intellect and the imagination. He then drew 
upon the positive opinions of several who had 
studied Lewis: pastors, John Stott ofEngland 
and Earl Palmer, a speaker at the previously 
mentioned conference in Berkeley; professor, 
Wayne Martindale of Wheaton College; and 
psychiatrist, Armand Nicholi of Harvard 
Medical School. They spoke of Lewis as "a 
real scholar," as someone who "could spin a 
great story," and as someone "versed in belief 
and unbelief" Primarily descriptive of both 
Lewis's life and works, Boudreau raised only 
one negative issue. This concerned the 
detractors who had early on "criticized his 
31 
ideas on pain and suffering as [being too] pat." 
Boudreau then mentioned the movie 
Shadowlands and the griefLewis experienced 
after his wife's death. According to Boudreau 
this testing of Lewis's faith helped him to 
move even closer to God, even to the point of 
writing "one of his most important works, 
Letters to Malcom: Chiefly on Prayer, during 
his last years." An added strength of this 
article is a side-bar, also by Boudreau, which 
gave an abbreviated list ofLewis's books. 
We move now to two newspaper articles 
written by non-journalists. The award-winning 
children's fantasy novelist, Philip Pullman, 
wrote an article entitled, "The dark side of 
Narnia," in the October 1st edition of The 
Guardian. (Pullman. "dark side") Both a 
former student and lecturer at Oxford 
University, his book, The Golden Compass, 
was awarded the 1996 Carnegie Medal, 
England's highest honor for children's 
literature. This award had also been presented 
to C.S. Lewis's book , The Last Battle, in 
1956. In 1989 Contemporary Authors did a 
brief, but helpful bibliographical sketch on him. 
(CA. Vol. 127. 349-350) 
At first glance, the title of Pullman's 
Guardian article "The dark side of Narnia," 
might imply some connection with the Star 
Wars movie theme or maybe even a discussion 
of the forces of evil that loom over the Namian 
landscape. But no, after some brief comments 
on the centenary and on Lewis's life, plus 
some positive asides about literary criticism 
and The Screwtape Letters, the focus of the 
article turned to the "dark side" that Pullman 
claims to have finally seen in his own adult 
"open-eyed reading" of the Narnia cycle. 
About it he wrote that "there is no doubt in my 
mind that it is one of the most ugly and 
poisonous things I've ever read." He calls the 
train wreck at the end of The Last Battle "one 
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of the most vile moments in the whole of 
children's literature." To him there was no 
shortage of what he describes as "nauseating 
drivel." Pullman's attitude toward Lewis and 
his work was clearly stated in his last sentence 
where he included himself when he wrote that 
"those of us who detest the supernaturalism, 
the reactionary sneering, the misogyny, the 
racism, and the sheer dishonesty of [Lewis's] 
method will still be arguing against him." 
(Pullman. "dark side") 
This broadside against Lewis's work, 
especially the Narnia cycle, was not a new 
criticism. Pullman himself mentioned that 
many of these same issues had already been 
raised by others, referring to John 
Goldthwaite, Victor Watson, David Holbrook 
and A.N. Wilson. In a December interview in 
ACHUKA a British web page on children's 
books, Pullman mentioned the firestorm of 
reactions that came from the Mere Lewis 
listserv, as many accused him of "mean-
mindedness, spite and every kind of twisted 
malevolence." He said that he was amazed at 
the "frothing swivel-eyed barminess of some of 
it." (Thorn. "Pullman") As an everyday lurker 
on Mere Lewis, I, too, read these same 
responses. Some indeed were just as 
antagonistic as Pullman stated. Others, though, 
were more accommodating, more willing to 
discuss the issues rather than attack the 
messenger who had brought them up, aware 
that Pullman's comments were possibly 
overstatements that might not be true about 
Lewis' s overall work. (Mere Lewis, 10/6-9/98) 
Coincidentally, in that same ACHUKA 
interview Pullman reveals that he "didn't read 
the whole Narnia as a boy: I read The Voyage 
of the Dawn Treader, and felt slightly queasy, 
as if I were being pressured to agree to 
something I wasn't sure of " The adult 
Pullman claimed that he must have been 
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reacting to "the sneakiness of that powerful 
seductive narrative voice" of Lewis. (Thorn. 
"Pullman") Who can really know the real 
reason Pullman was so negative toward 
Lewis? Might not the real question with 
Pullman's article be not whether one could 
possibly find such issues in the Lewis corpus, 
but whether a brief newspaper article, and 
when he wrote it, on Lewis's centenary, was 
the right time and place to vilify a fellow 
award-winning author. By his credentials 
Pullman should be both a gifted teacher and 
writer. Maybe he might better clarify his 
statements by putting them into a longer essay 
or a book available for all to review. 
A second centenary article by a non-
journalist appeared in the Toledo Blade and 
was entitled, "C.S. Lewis: Mere Christian: On 
the Occasion of the Centenary ofC.S. Lewis's 
Birthday." (Toledo) Its author was Dr. Bruce 
Edwards, professor of English at Bowling 
Green State University in Bowling Green, 
Ohio. Dr. Edwards received his doctorate 
from the University ofTexas in 1981, coming 
then to Bowling Green. "He has written two 
books on Lewis and edited or contributed to 
four additional volumes, including the recently 
published C.S. Lewis Reader's Encyclopedia, 
for which he served on the Editorial Advisory 
Board and wrote 3 5 entries. He has also 
written more than two dozen major articles for 
academic journals and collections." (Union) 
Edwards's article described Lewis as a 
"renowned author and critic," as a 
"distinguished Oxford and Cambridge literary 
historian," and as a "formidable critical talent." 
But he quickly noted that most readers did not 
yet know this Lewis. Most knew him, 
ironically, in this time of "skepticism" as "the 
century's most popular and influential 
Christian apologist." This was where Edwards 
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from the "bitter and confirmed atheist" to the 
"witty, articulate proponent of Christianity." 
Overall Edwards article was very positive 
toward Lewis, both the man and his work. Dr. 
Edwards thought Lewis's biographical 
information needed to be explored because 
many only knew the Anthony Hopkins's style 
Lewis that was presented in the movie 
Shadowlands in 1993. Thus, Edwards argued 
that the "Lewis of Shadowlands- even 
conceding generous poetic license-never 
existed." As for Lewis the writer, Edwards 
noted that Mere Christianity had become "the 
most widely read (and purchased) work of 
Christian apologetics of the last fifty years." 
But it was The Chronicles of Narnia that had 
become his "most notable critically and 
commercially successful set ofC!uistian texts." 
How did this come to be? Edwards cited 
two reasons: first, "Lewis's life was 
thoroughly integrated," and second, in Lewis 
we was seen someone "focused, not on what 
divides, but on what unites Christians." And, 
in doing these two things, Lewis gave other 
Christians an example to follow, not just 
someone to read and study about. In my 
opinion Edwards did a good job in such a 
short essay of trying to clarify who the "real" 
Lewis was. Plus, as a literary critic himself, 
Edwards early on pointed his readers to a 
Lewis beyond the merely popular fiction 
writer, as well as beyond the "dour, retiring 
Lewis" distortion by Hollywood. While having 
written in other places about both the Lewis 
"hagiographers" and the super-critical 
skeptics, I think his caution in this centenary 
essay in not attacking either was very 
appropriate. 
Turning now to the final four newspaper 
articles written by working journalists, the first 
mentioned will be an article published in The 
London Daily Telegraph on November 14, 
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1998 by AN. Wilson, entitled "The Problem 
of C.S. Lewis." (Telegraph) Wilson, whose 
initials stand for Andrew Norman, is well-
known to most C.S. Lewis readers, having 
written what Pullman's article called an 
excellent and fair biography of Lewis. 
(Pullman. "dark side") But while the 1995 
Dictionary of Literary Biography article on 
Wilson called his Lewis biography 
comprehensive, it also noted that it was 
controversial, one which sparked "a wide and 
somewhat heated debate." (DLB 155: 321, 
325) Indeed, in 1992 John Beversluis, himself 
a sometimes negative reviewer of the Lewis 
corpus, also reviewed Wilson's biography of 
Lewis and titled his review, "Surprised by 
Freud," an obvious reference to Wilson's 
psychoanalytic approach to Lewis and to 
biographical writing in general. It was what 
Beversluis called a type of biography which 
was "an indistinguishable blend of fact and 
fiction: highly opinionated, often gossipy, 
occasionally offensive; interesting enough to 
keep us turning pages but not judicious 
enough to win our confidence." (CAL 41: 193) 
The Oxford-educated Wilson was 
described by New York Times book reviewer 
Alan Isler as an "English man of letters: 
urbane, ironic, fluent, precise, felicitously 
erudite and, and above all pleasurably 
readable." (NYT "Lapsed") A voluminous 
novelist, biographer, writer of children's 
books, book editor and columnist, Wilson has 
produced over one book a year since 1977, all 
the while, continuing to write for one London 
journal or another. Currently he writes a 
weekly opinion column for the Evening 
Standard, with other pieces regularly 
appearing m The Spectator and The 
Independent. (NYT "Wasp") 
Among other important themes, Wilson's 
books and essays have often reflected his 
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periodic reexamination of religion. From his 
1972 decision to train for the Anglican 
priesthood up until one of his most recent 
books, The Funeral of God (1999), Wilson's 
writing has clearly reflected a distancing of 
himself with people of faith and religion in 
general. I touch on this somewhat highly 
personal issue because in his article, "The 
Problem of C. S Lewis" Wilson stated that 
writing Lewis's biography ten years ago 
"turned me into a very definite non-believer." 
(Telegraph) But was this true? James Atlas's 
New York Times review of Wilson's book 
Jesus quoted Wilson as saying that "From the 
moment he [his father] died I stopped being 
religious." Atlas also wrote that others have 
noted the coincidence of his religious turning 
"with the breakup of his marriage." (NYT. 
"Wasp") 
With this religious issue in the background, 
how did Wilson portray Lewis in his centenary 
article? His first reference to Lewis described 
him as "an old Ulsterman, who enjoyed verbal 
fisticuffs." From here the comparisons became 
quite negative as Wilson was very critical of 
Lewis, the religious and children's author and 
the "the 'Holy Rollers,' the children's 
literature addicts and the slightly creepy 
Americans who seemed to have made up some 
virginal or non-smoking Lewis in their own 
image." Following these derogatory remarks, 
Wilson then became a little more positive as he 
focuses on Lewis the teacher, tutor and literary 
critic. For these he thought that "Lewis 
deserves our commemoration and our thanks." 
In Wilson's opinion Lewis should receive 
mixed marks as a tutor, but high praise as a 
lecturer and literary critic, as he attempted to 
"recreate for his audiences and later his 
readers, the mind-set of another age." 
(Telegraph) 
I can appreciate Wilson's emphasis on the 
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importance of reading Lewis's literary 
criticism, but why did he have a need to 
debunk the messenger who had brought the 
message? If Wilson felt so positive about the 
academic Lewis, why did he not use his whole 
essay space to discuss that side of Lewis 
instead of making the derogatory statements 
against those with whom he disagreed. Plus I 
think that Lewis would not have minded 
Wilson telling the reader to go even one step 
further than he did, and not only read Lewis's 
literary criticism, but also to actually, like 
Lewis, read the primary sources themselves. 
For did not Lewis acknowledge that one of the 
reasons that he eventually became a Christian 
was because the great Western authors 
themselves were believers. "An atheist," he 
writes, "cannot be too careful of his reading; 
there are traps everywhere." (SBJ. 191) 
Five days after Lewis's centenary, on 
December 4, 1998, The Independent (London) 
published an article entitled, "Don't let your 
children go to Narnia: C.S. Lewis's books are 
racist and misogynist- but their worst crime is 
a lack of imagination." (Hensher, "Don't") 
Written by free-lance journalist, novelist and 
art critic, Philip Hensher, its title gave the 
reader no doubt about the author's opinion of 
C.S. Lewis and his works, especially The 
Chronicles of Narnia. Again, we had, in this 
article, an award-winning author. Hensher's 
novel, Kitchen Venom, won the Somerset 
Maugham Award and another novel, 
Pleasured, was nominated for the 1999 
WHSmith Literary Award. Hensher, a former 
clerk in the House of Commons, had also 
written a libretto for an opera, Powder Her 
Face, and contributed regularly to The 
Spectator, The Mail on Sunday and The 
Independent. ("P.H." search) 
Let me share with you a sample of some of 
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that Hensher wrote: 1) the Narnian books are 
"something infinitely more poisonous and 
corrupting" than Hitler'sMein Kampf; 2) "It is 
the sheerest poison;" 3) "C.S. Lewis and his 
ghastly, priggish, half-witted, money-making 
drivel about Narnia" needs to be dropped 
"down the nearest deep hole, as soon as is 
conveniently possible;" 4) These "frightful 
books" are "revoltingly mean-minded," written 
"to corrupt the minds of the young with 
allegory, smugly denouncing anything that 
differs in the slightest respect from Lewis's 
creed of clean-living, muscular Christianity, 
pipe-smoking, misogyny, racism, and the most 
vulgar snobbery;" 5) He also see Lewis as 
guilty of"cheating with the plot," "doctrinaire 
bullying;" and "some pretty unpleasant social 
attitudes;" 6) "The most corrupting feature of 
all is the poverty of the imagination." and 
finally 7) Give children anything else: "a bottle 
of vodka" or a "phial of prussic acid ." instead 
of letting them read The Voyage of the Dawn 
Treader." (Hensher, "Don't") 
Considering Hensher' s credentials, I first 
saw this article as a possible satire, 
sarcastically exaggerating what some of 
Lewis's other critics had already said. Yet, the 
references to censorship, book-burning and 
Hitler's Me in Kampf seemed a bit overdrawn, 
even bitter. At least both Pullman and Wilson 
gave Lewis some positive points on his literary 
criticism and on The Screwtape Letters. But in 
Hensher' s article there was not one single 
positive statement about Lewis or his work. 
Two points were clear though about Hensher' s 
comments. First, he wrote of knowing that 
"there was something wrong with the books 
when I read them as a child," and second, in 
doing so, he sensed that they were making 
"some fairly unhealthy designs" on him as a 
reader. Yes, the moral and religious themes 
were there, as they are there in all great 
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literature. And they certainly have drawing 
power. But Lewis also emphasized the 
importance of free will as well. No one was 
ever forced to do anything in Narnia, but they 
were expected to face the consequences of 
whatever decisions they did make. Welcome to 
the real world! Second, Hensher mentioned 
allegory several times. But Lewis himself, 
despite Tolkien's claims, never wrote but one 
allegory and that was The Pilgrim 's Regress. 
In a letter to a Mrs. Hook in 1958 Lewis tried 
to clarify the difference between an allegory 
such as Bunyan's Pilgrim's Progress and his 
Narnian books. Asian is a "supposition" of 
what Christ might become in a world like 
Narnia, no~ an "allegorical representation" of 
God. (LCSL. 475) Maybe Hensher, too, might 
one day share with us his concerns in a little 
intense and hostile way. 
The last two centenary articles being 
reviewed were written from Oxford by news 
reporters. The first, Marjorie Miller, is a Los 
Angles Times staff writer, listed in 1998 as 
their bureau chief in Jerusalem, but who was 
reporting in June, 1999 on Kosovo and 
Northern Ireland. Her article, "At Centenary, 
C.S. Lewis Provokes Catcalls, Acclaim," 
(Miller) appeared in the Los Angeles Times on 
November 24, 1998. She opened with some 
comments by and about Walter Hooper as he 
sat for an interview with her in the Bird and 
Baby pub that Lewis and his friends used to 
frequent. She then mentioned several events 
planned in England for the Lewis's centenary, 
balancing these accolades with Pullman's 
negative comments. She went on to review the 
so-called "Lewis cult" that has spawned itself 
"particularly among U.S. followers," referring 
to a Christianity Today article, the Wade 
Center at Wheaton, the hundreds of C.S. 
Lewis societies and web sites, the many 
visitors to Lewis's home, and even Hooper's 
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sometimes over-adulation. In this section 
Miller then inserted a comment by Douglas 
Gresham that some of the exalted comments 
and attitudes about ills stepfather would have, 
indeed, "brought a shudder" to Lewis. What 
followed was a brief sketch of Lewis's life, 
specifically noting his relationship to Janie 
Moore, ills conversion and ills marriage to Joy 
Gresham. Some comments were also made 
about the debate over Wilson's biography of 
Lewis versus Sayer's biography, noting 
especially differences of opinion about Lewis's 
relationship with Janie Moore and Joy 
Gresham. Ironically, in an article in which 
Miller has given prominence to discussing 
"Lewis the man," in my opinion, truly trying to 
balance many of the pro 's and con 's about 
Lewis, she then left one thinking that the 
average Lewis reader could "care less" about 
the man or his theology. One should just get 
on with reading his books, especially the 
Narnia books. If she had actually written more 
about his books, I think that she would have 
had an even more balanced article. 
Our last news account of the centenary 
comes from Robert Barr, the London news 
editor for the Associated Press. Published on 
November 27, 1998, Barr announced in his 
title that "C. S. Lewis's Mere Christianity still 
wins converts." His title referred to the 
evangelistic Alpha program now being used in 
churches in both the U.S. and England. While 
some ofLewis's life story was told, this was 
an article which primarily emphasized Lewis as 
a writer. Although Barr gave AN. Wilson the 
last word on Lewis, he generally managed to 
balance the pro and con viewpoints about 
Lewis's literary work. A minor numerical error 
is found in the first sentence as Barr 
miscalculates the number of years since 
Lewis's death. He writes "twenty-five" while 
the actual number was "thirty-five." But 
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overall this article is balanced on the literary 
side describing Lewis "as an Oxford don and 
later a Cambridge professor who won respect 
as a scholar of English literature and an 
enduring popular following for his religious 
writings, as well as his 'Namia' fantasies." 
(Barr) 
The text of each of these ten newspaper 
articles, even Hensher' s in its own way, has 
pointed us both to a man and his work worthy 
to be honored on ills centenary birthday. In my 
opinion, some of his critics have been 
patronizing and others cruel. Some have set up 
a "straw man." and easily knocked him for a 
loop. Others who have honored him, have 
sometimes missed his true greatness. Indeed, 
as suggested by some, all readers of Lewis 
need to go beyond his interesting life and his 
more popular religious and children's stories 
and read his great literary corpus as well. But 
even there we will not receive what he has to 
give us if we forget that it was his Christian 
faith and its supernatural worldview willch 
allowed him to "enter into fuller imaginative 
sympathy" with the great writers of the past. 
(Coghill. 65) Finally, we like Lewis must not 
take ourselves or him too seriously. One of 
Lewis's greatest assets was his sense of 
humor. Let us remember that those who knew 
him personally often described him as "a man 
oflaughter and surprises, of jokes and joy . .. 
[ ofJ gladness foaming and ready to burgeon 
out at any moment." (Lindvall) In closing, I 
invite you to read the articles for yourself, to 
follow on and read deeper into Lewis and the 
works that spoke to his mind and heart, but do 
so with that delight and joy that will also draw 
us closer to Lewis and the One who fulfills all 
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Past the Ravening Lion of Presentism: C.S. Lewis in the Next Century 
by Richard Hill 
One of C.S. Lewis's pet peeves was the 
phenomenon he called "chronological 
snobbery, " a concept other writers have 
termed "presentism." By whatever name, the 
notion involves the smug certainty that today's 
ideas on anything are automatically 
improvements on what people in the past 
thought on the same subjects. Lewis 
acknowledged that in the sciences the 
aggregate of knowledge does continue to 
increase, but he argued that in religious, moral, 
and philosophical areas, thinking may in fact 
have deteriorated in the modern age. Though 
hard to grasp from our current, seemingly 
improved perspective, it seems logical that we 
are today as subject to intellectual fads and 
"the spirit of the age" as any previous era. 
In any discussion of "the significance of 
C.S. Lewis to the contemporary world," we 
need to consider that Lewis's own work is also 
subject to the presentism he warned us against. 
Lewis is a more popular writer than ever, 
especially among Christians, but will he 
eventually fall out of favor tor his personal and 
doctrinal beliefs? Will he been seen by 21st 
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century readers as a crank-to-avoid rather than 
a sage to emulate? 
Presentism in Action 
We can certainly observe the "presentist" 
downsizing of past heroes in contemporary 
media and academia. George Washington, who 
was for generations the "Father of Our 
Country," now is just another vicious white 
slave owner. In support of this new 
understanding of U.S. history, several public 
schools named after Washington have in recent 
years even gone so far as to change their 
names. Chronological snobbery also thrives in 
literature and the social sciences. Distinguished 
critics who read Huckleberry Finn as a 
monument to anti-racism are now seen as 
complicit in Mark Twain's deeply imbedded 
prejudices. In Philosophy, Nietzsche and 
Marx, great sages of the early modern era, are 
now discredited, banished to the dustbin of 
history to which they relegated Christianity 
and other "outmoded" ideas. Thirty years ago 
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most psychiatrists were adherents of Sigmund 
Freud; today you would be hard pressed to 
find one analyst who would accept the 
Freudian label. 
Christian Presentism? 
So chronological snobbery would seem to 
affect all secular academic disciplines But 
have Christian scholars been infected by it? 
Certainly some once-solid religious reputations 
are in decline. In Christian as well as secular 
schools Cotton Mather has been tarred with 
the brush of the Salem witch trials. William 
Jennings Bryan, with the help of that 
ubiquitous high school play Inherit the Wind, 
has been demoted from hero of the common 
man and statesman of high principle to 
buffoonish windbag. And with the possible 
exception of Billy Graham, twentieth-century 
evangelists are automatically considered Elmer 
Gantrys. Will Christian apologists~C S. 
Lewis among them~be next to go? Let's look 
at some areas where Lewis might already seem 
dangerously out of fashion. 
Lewis's Non-PC Lifestyle 
One place where more and more Christian 
readers are likely to take issue with Lewis is in 
his personal habits. He has been accused of 
sexism by several critics, and not only that, he 
drank rather heavily by current standards and 
smoked constantly. When Bob Jones, tounder 
of Bob Jones University, met Lewis, he is said 
to have remarked, "That man smokes and 
drinks, but I do believe he is a Christian." But 
many nineties moralists are not quite so 
tolerant as Jones about those who fraternize 
with the evil "Big Tobacco." If trends 
continue, who in the new century would want 
to expose their children to the talking animal 
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stories of an author who smoked cigarettes? I 
can hear the objections: Why, that Asian is no 
better than Joe Carnell 
The Modern View of Paganism 
On a more serious note, Lewis also 
differed with most modern Christians in his 
attitude toward paganism. Late-century 
believers tend to classifY both occult and 
pagan figures as anti-Christian, but Lewis 
viewed classical paganism as not the evil child 
of Satan, but rather a wild but essentially good 
uncle of Christianity. He argued that the 
pagan at least had some sense of the 
supernatural, and thus was closer to true belief 
than the modern materialist. Lewis's books~ 
including his books for children~are full of 
pagan images. Venus and Mars are part of the 
Christian cosmology in the Space Trilogy, and 
when Asian in The Lion the Witch and the 
Wardrobe suffers the Narnian version of 
Christ's death and resurrection, he is 
surrounded by an army of Greek, Celtic, and 
ancient European pagan myths come to life. 
Lewis's point, of course, is that paganism is a 
herald for Christianity, and all the pagan myth 
figures recognize the sovereignty of the 
Christlike Asian. 
All well and good, but what if the modern 
popularity of Earth Worshipers, Wiccians, 
neo-Druids, and the like continues to expand 
into the new century, and what if militant 
members of those groups continue to see 
Christianity as Enemy Number One? Under 
that pressure, will Christians begin to see 
Lewis's images of paganism as more harmful 
than beneficial, and see Lewis as a purveyor of 
dangerous ideas for children? It sounds far-
fetched now, but in a society with enough 
chronological snobbery to turn Huckleberry 
Finn into a racist book, anything is possible. 
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Christianity And ___ _ 
Another more serious tssue which could 
conceivably dim Lewis's popularity is the 
growing tendency toward what Lewis called 
"Christianity and"-that is, linking Christianity 
with contemporary moral fashions while 
gradually substituting the "and" part of 
"Christianity and" for actual belief in Christ 
and following of his teachings. For the 
nineteen-forties, Lewis's senior devil 
Screwtape listed such "Christianity Ands" as 
"Christianity and the New Psychology," and 
"Christianity and Faith Healing." For the 
nineties we could add "Christianity and 
Environmentalism," "Christianity and Inclusive 
Language," and "Christianity and Politics" If 
in reading Lewis twenty years from now, we 
discover he does not take a stand on our 
particular "Christianity ands," whatever they 
may be then, we may then begin to think of 
Lewis as some Christians now think of, say, 
John Bunyan: interesting reading, but perhaps 
too elementary for the twenty-first century. 
Lewis's focus on elementary, or as he 
called it "mere" Christianity, brings up another 
area of concern: his straightforward belief in 
basic Christian doctrine, the kind of belief that 
today' s popular media shuns with great 
fastidiousness and that some modern 
intellectual Christians seem almost ashamed of 
admitting. We have already seen that 
fastidiousness in the "talking book" version of 
Screwtape read by Jon Cleese, wherein all the 
chapters discussing Christ's divinity are 
expurgated. And of course in the popular 
Shadowlands movie, there is no mention of 
Christ the savior at all; the Lewis character 
prays to a very vague god "because he has 
to-it's like breathing." The general 
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consensus among educated Christians was that 
this dilution of Lewis was no great matter. 
A major character in The Great Divorce is 
the minister who denies the resurrection of 
Christ. Rather than suffering for it in the 
modern age, he gains fame, his books are 
bestsellers, and he is made a bishop. For all 
that, he is told by an angel that he is an 
apostate, and for being an apostate he has been 
sent to Hell, or at least purgatory. If the 
present trend in mainstream churches to 
downplay the virgin birth and resurrection 
becomes the norm, if prominent Christians 
continue to preach a gospel of forgiveness 
without repentance and salvation through 
social reform-or, on the other side, a gospel 
of imminent End Times and holy guerrilla 
wars-then Lewis's rational supernaturalism 
may be shunned by both camps, and Lewis will 
speak to fewer and fewer of those who call 
themselves Christians. 
Assumed Relations between Religion and 
Current Culture 
Most of us already know Christians, 
including Christian college professors, who say 
they found Lewis significant in their youth, but 
feel they have grown beyond him now. After 
all, Lewis is terribly behind the enlightened 
attitudes of our age: he believed in punishment 
for criminals, distrusted populist politics, 
scoffed at fear of nuclear warfare, and detested 
the modern use of he word "democracy." And 
he fails the current "conservative" litmus test 
in several areas as well: he had nothing much 
to say about abortion, for instance, and he saw 
homosexuality as no great standout among 
sins. As for one of the major concerns of 
modern Christian intellectuals, Lewis had no 
interest in being "in the world, but not of the 
world" insofar as it pertained to keeping up 
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with popular culture. He never watched 
television-even educational television-and 
the last movie he saw may have been King 
Kong in 193 8. He had no idea who Elizabeth 
Taylor, a fellow Briton and one of the 
foremost stars of his age, was. He would not 
be able to add much to the general 
conversation in the smart set of Christian 
professors who sneer at "fundamentalism" and 
review current films for Books and Culture. 
No Real Christians or Humanists 
in the 20'• Century? 
As we can see on this and many fronts, 
Lewis fails to make the contemporary grade 
As he said in his inaugural lecture at 
Cambridge, he was, even in his lifetime, an 
"Old Western Man," a "dinosaur" in pre-
modern outlook and attitude that the audience 
would not see many more of Admirably well-
read in history, philosophy, religion, and 
literature from the ancients to the present age, 
Lewis has taught many of us to seek and heed 
wisdom of past ages without judging its wise 
men by contemporary popular notions. So too 
must we focus on Lewis's wisdom and not 
worry about his divergence from the 
fashionable ideas we soak up from our current 
cultural environment. 
As I contemplated this essay, my 
grandfather came to mind. Grandpa was the 
kindest man I have ever known, and I 
remember my nine-year-old disapproval of 
what seemed to me his outrageous racism. He 
used the N-word freely, and fwthermore, his 
father (my great-grandfather) fought on the 
wrong side in the civil war How could men 
like that be real Christians, I wondered? But 
students at this conference may live to hear 
their great-grandchildren tell them that there 
were no real Christians in the twentieth 
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century. When we ask what in the world they 
mean by that, they may reply in a suitably 
condescending tone, "Because in the twentieth 
century, Grampy, people still enslaved animals 
and even slaughtered them for food! Everyone 
knows now that you can't possibly be a 
speciesist and a Christian at the same time!" 
Time will tell if this is a ridiculous 
prediction, but for now, if we are not to lose 
Lewis in the new century, we had best keep in 
mind-and pass on-his admonition against 
chronological snobbery. And we should also 
keep in mind in, all our dealings with the 
modern world, one of my favorite Lewis 
quotes. Referring to the secular "truths" of his 
era (some of which, like Freudian psychology, 
modern thinkers now laugh at, even as they are 
sure their own "truths" will never be 
supplanted), Lewis wrote, "All that is not 
eternal is eternally out of date." 
Screwtape: Of Demons and Letters 
by Danielle Leas 
In his book, The Screwtape [,etters, Lewis 
allows his readers to look into the secret world 
of the demons. Through their correspondence 
one meets Screwtape and Wormwood and 
learns about the task of possessing a human. 
Foundational to the task of writing about 
demons is deciding where one actually stands 
on the issue. The author's writing depends, 
especially in the areas of the supernatural, 
almost entirely on his view of the subject 
Therefore, it is important for the reader to 
understand Lewis's view on demons. ln his 
preface, Lewis states, 
The proper question is whether I 
believe in devils. I do. This is to say, 
I believe in angels, and I believe that 
some of these, by the abuse of their 
free will, have become enemies to 
God, and as a corollary, to us. These 
we may call devils ( 6). 
Lewis sees the devil, not as the opposite of 
God, but as the opposite of angels. This also 
gives one a clue as to his view of God. God is 
not someone who can be successfully opposed. 
He is omnipotent. Because of this, the demons 
are annoyances, but not all powerful. 
The fact that Lewis views demons as real, 
helps the reader understand his treatment of 
the subject He goes to great lengths to make 
sure that he does not portray the absurd 
demons of some authors. Instead, he decides 
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to organize the demonic world much like a 
bureaucracy. 
The greatest evil is not now done in 
those sordid "dens of crime" that 
Dickens loved to paint It is not done 
even in concentration camps and 
labor camps. In those we see its final 
result But it is conceived and 
ordered (move, seconded, carried, 
and minuted) in clean, carpeted, 
warmed, and well-lighted offices, by 
quiet men with white collars and cut 
fingernails and smooth-shaven 
cheeks who do not need to raise 
their voice. Hence, naturally enough, 
my symbol for Hell is something like 
the bureaucracy of a police state or 
the offices of a thoroughly nasty 
business concern (7-8). 
Lewis's chosen setting for hell also shows that 
he is not just concerned with the evil of 
demons. He also addresses the social evil of 
men in the book. While the book is about 
demon "possession," Lewis suggests in many 
places that men do much of the demons' work 
on their own. 
In dealing with Lewis's treatment of the 
subject, it is important to note that he had 
another ideal in mind. Lewis would have liked 
to balance the view of the demons with the 
view of angels (I 0). However, recognizing the 
innate tendency towards evil that humans 
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have, he felt unable to find words that would 
even resemble what angels would say. This 
inability to balance good and evil makes the 
book appear negative and depressing. 1 
Lewis did not enjoy writing the story, in 
fact, it was one of his least favorite books to 
write. He said, "The strain produced ad sort of 
spiritual cramp. The world into which I had to 
project myself while I spoke through 
Screwtape was all dust, grist, thirst, and itch. 
Every trace of beauty, freshness and geniality 
had to be excluded. It almost smothered me 
before I was done."2 Although the writing of 
the book came very easily to Lewis, writing a 
letter in a few hours each week, it was his least 
favorite book to write. George Sayer, in his 
book Jack: A L!fe ~~ C.S. Lewis', suggests that 
Screwtape may even be the reason that Lewis 
asked the Church of England for a spiritual 
director who would hear his confessions. It is 
clear that Lewis not only believes in the 
demonic, but actually feels their power in his 
own life. 
After finding Lewis's starting point, the 
reader is then better able to understand his 
characters. The demon letter-writer is 
Screwtape. He is the uncle of Wormwood, the 
demon to whom he is writing, and is actually 
the only voice directly heard in the story. 
Screwtape is an executive in the bureaucracy 
of hell, "His Abysmal Sublimity 
Undersecretary Screwtape, T.E, B.S, etc." 
(84). Screwtape gives the insight into human 
nature and the earthly world tor his struggling 
nephew. Wormwood appears to be a new 
demon, although one is not sure exactly what 
his standing is in the bureaucracy He seems to 
be rather incompetent in the handling of his 
human, and, from all indications, meets a 
rather unhappy end. The only other important 
character is the "patient," the human being 
possessed. He appears to be representative of 
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the human race as a whole, and it is through 
his character that the reader sees 
himself7herself 
Lewis addresses many themes through the 
demons, and not all can be addressed without 
rewriting the book in its entirety. However, 
there are some important themes that need to 
be acknowledged The first is Lewis's view of 
the church and church-going Christians. He 
suggests that Christians do not judge churches 
in their doctrine, but rather on their view of 
the people who attend them. "Your patient, 
thanks to Our Father Below, is a fool" (23). 
Without understanding what sinners they are, 
they judge others on a completely different 
basis. Lewis also addresses the problems 
within the church itself He gives two different 
examples, one of watered-down doctrine and 
one of shocking and confusing the 
congregation, to show the imperfections in the 
church (65). However, it is important to note 
that Lewis does not undermine the necessity of 
the church. He is attempting to show the need 
to see the church as it really is, good and bad. 
The next point that Lewis makes is the 
effect that relationships have on our Christian 
life. Screwtape suggests that Wormwood 
emphasize the differences between the patient 
and his mother to keep him stumbling in his 
walk (25). He encourages the patient's 
keeping two lives, one sophisticated and 
cynical, one religious, to make sure that he 
cannot grow (47). He is against the patient's 
finding love with a "vile, sneaking, simpering, 
demure, monosyllabic, mouselike, watery, 
insignificant, virginal, bread-and-butter miss!" 
(82). The reason the demons are concerned 
about all of these relationships is that they 
have a great impact on the patient. Biblically, 
the importance of others to the Christian is 
stated in no uncertain terms (Acts 2:42; I John 
I :3). Screwtape and Wormwood seek to 
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pervert these relationships, moving them away 
from God's intended use into something that 
pulls the patient away from God. 
Besides human relationships, the demons 
also try to attack the patient's relationship with 
God, specifically in the area of prayer. The 
first area of prayer that the demons attack is 
prayer for another. Instead of the patient's 
praying for the person's needs the demons 
want his attention directed to her sins (26). 
This inattention to the real needs allows the 
patient to pray for an image, a false image 
separate from the real person. Screwtape 
states that, "since his ideas about her soul will 
be very crude and often erroneous, he will, in 
some degree, be praying for an imaginary 
person, and it will be your task to make that 
imaginary person daily less and less like the 
real mother" (26). Not only is the patient 
praying about an imaginary person, but he is 
praying for an imaginary God. "But whatever 
the nature of the composite object, you must 
keep him praying to it-to the thing that he 
has made, not to the Person who has made 
him" (30). The second area of attack is the 
human realm of emotion. Screwtape suggests 
Wormwood should keep the patient trying to 
create the feeling and mood of prayer by 
himself (28-29). This accomplishes two things 
a faith that is based on emotion and not 
intelligence and the attempt to create faith 
without God. In attacking prayer, Screwtape 
and Wormwood effectively cut off the 
patient's communication with God. 
In addition to communication with God, 
the demons actually attack the Christian life 
itself The demons use the sense of what 
modern Christians call "the valley" to make the 
patient question his faith (23). They 
manipulate the fact that the human experience 
is always changing to tempt the patient when 
he is at his weakest. "Their nearest approach 
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to constancy, therefore, is undulation-the 
repeated return to a level from which they 
repeatedly fall back, a series of troughs and 
peaks" ( 40). When they have drawn him away, 
they use the fact that humans do not like 
admitting error to keep him running away from 
God. "He will want his prayers to be unreal, 
for he will dread nothing so much as effective 
contact with the Enemy. His aim will be to let 
sleeping worms lie" (53). The demons 
manipulate the natural biological need to look 
to the future to keep the patient from 
following God's call to live in the present (62). 
They take all of the pleasures that God has 
created in His world and pervert them into 
something else, something evil (83). The 
demons attempt to pervert faith itself "If they 
must be Christians, let them be at least 
Christians with a difference. Substitute for the 
faith itself some Fashion with a Christian 
colouring" (91). They even pervert the 
Christian's discomfort in the present world 
into hoping to make this world heaven ( 1 02). 
Lewis is making it very clear that things God 
created as good can be perverted into evil if 
the person is not looking to him
4 
Screwtape's goal is to attack the Christian 
from all angles. 1n Screwtape Proposes a 
7(Jast, a later addition to the book, Lewis 
makes it clear that the demons appear to be 
successful. Screwtape uses his toast as a 
stunning criticism of the lack of the 
extraordinary in Christian faith, which is as 
true now as when Lewis wrote it. "What 1 
want to fix your attention on is the vast, 
overall movement towards the discrediting, 
and finally the elimination, of every kind of 
human excellence--moral, cultural, social, or 
intellectual" (124). Lewis calls to attention the 
lack of effort, especially in the school system, 
at trying to move above average in any area. 
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Now that one has met the characters and 
seen some of the issues Lewis addresses, it is 
possible to evaluate the story. In every letter, 
Lewis addresses different issues that are part 
of the human experience. As stated previously, 
he addresses the problems of hypocrisy, 
judging, relationships, prayer, and the 
Christian life itself Lewis uses the fictional 
nature of the story to get around the reader's 
defenses and bring the important issues home. 
He makes the reader accept that everyone has 
shortcomings that need to be dealt with, but 
they are not something of which to be 
ashamed. 
The more obvious theme of the story is the 
ability of demons to manipulate humans. As 
the above paragraphs have shown, Lewis 
believes that demons can and do affect the 
Christian. The next question to ask is whether 
or not this is biblical. In Job chapters one and 
two, God gives the devil permission, 
essentially, to torture Job in an attempt to 
make him deny God. In Matthew 8:28-34, 
Jesus drives evil spirits out of two men. It is 
important to note that the evil spirits made 
men violent. Lewis obviously has a Biblical 
foundation on which to place his belief of 
demons effecting humans. 
A secondary theme that is not clearly 
expressed, but strongly implied, is that there is 
an omnipotent God that makes demons 
tremble. Screwtape freely admits that they are 
perverting God's intended plan (83). At the 
same time, the demons are obviously working 
against a stronger power. they admit that God 
actually loves humans and has a plan for them 
( 41 ). Screwtape also states that they cannot 
make pleasure, but only pervert the pleasures 
that God has made (44). At one point, they are 
completely thwarted by the presence of God 
(55). These facts all indicate that they arc 
nowhere near as powerful as God. Lewis even 
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suggests that they cannot stand in front of 
heavenly bodies. 
As he saw you, he also saw Them. I 
know how it was. You reeled back 
dizzy and blinded, more hurt by them 
than he had ever been by bombs. The 
degradation ofitl-that this thing of 
earth and slims could stand upright 
and converse with spirits with whom 
you, a spirit, could only cower 
(110) 
This is firmly built on Biblical principles. As it 
reads in Job, the devil has no power without 
God giving him pennission first. In James 2: 19 
it says, "You believe that there is one God. 
Goodl Even the demons believe that-and 
shudder." It is obvious that there is a god who 
rules over the demons. 
In evaluating the themes it is important to 
understand that Lewis is working on the 
assumption that the Bible is true. His story is 
based on a Christian faith that will seem 
unbelievable, and even ludicrous, to an 
unbeliever. It is also important to know that he 
is working on assumptions about the spirit 
world. Lewis addresses this, saying, "It seems 
to me to explain a good many facts. It agrees 
with the plain sense of Scripture, the tradition 
of Christendom, and the beliefs of most men at 
most times" (6) However, he finnly states that 
if his beliefs are proven untrue, it will not 
destroy his faith. 
Lewis, as shown above, had to work out 
many things for himself in writing this story. 
There are no specific Biblical references that 
talk about how demons possess humans. 
However, he uses Scripture and tradition as a 
starting point and moves from there. It is also 
important to note that this is not, by any 
means, supposed to be a factual account of 
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demon possesston The belief in God and 
demons is a part of the Christian faith. Because 
we do not have specific information about it, 
or do not completely understand it, in no way 
makes it less real. 
In noting the strengths and weaknesses of 
Letters, it is interesting to see that the same 
things work for and against it. For example, 
while the lack of information may make some 
doubt the plausibility of the story, it is that 
lack of information that allows it to be 
accepted without much debate on incidental 
issues. The fact that the story is fictional also 
has its positives and negatives. Since the story 
is fictional, it can be easily shaken off as 
unimportant. However, the genre allows Lewis 
to address many topics that would otherwise 
necessitate entire books to themselves. This is 
related to the last strength and weakness. The 
story raises many questions for the Christian, 
but they are not fully addressed. 
Because of the fictional nature of the 
story, it is suitable for middle-school-aged 
children as well as mature audiences. Although 
younger audiences will not understand some of 
the questions Lewis raises, Letters will allow 
them to grasp the supernatural in a way that 
will keep them interested. For mature 
audiences, the challenge will be looking into 
their own lives and seeing into how many of 
the traps proposed by Lewis they fall. the 
mature reader should feel challenged to look 
into some of the topics he has raised 5 
Letters is an interesting read for many 
reasons. First, it grabs attention by addressing 
topics relevant to the human experience, for 
example love and family relations. It is more 
interesting for a Christian because it touches 
many areas of the Christian life that can seem 
untouchable, like leading dual lives, or 
unthinkable, like fluctuating levels of faith. 
Lewis uses easily understandable language 
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when dealing with the topics addressed. 
Although he has a good grasp of theology, he 
does not slip into theological terms. Instead, 
he makes sure to take the reader with him 
through the story. The use of letters as the 
medium enhances the story because it allows 
Lewis to address many themes instead of 
having only one to deal with throughout the 
story. 
Endnotes 
I. This view of human nature carries over to 
another of his works. In The Great 
Divorce, Lewis takes his reader, through a 
narrator, on a bus ride from hell to heaven. 
In heaven the narrator hears conversations 
between heavenly bodies and people who 
have come from hell. the heavenly souls 
are trying to convince the other to stay, 
but in most cases they are unable to see 
that they are stuck in hell. It is not obvious 
that Lewis feels the gap that exists 
between humanity and God, but he 
understands that there is a bridge in Christ. 
2. from C.S. Lewis: A Biography. By Green 
& Hooper, New York: Harcourt Brace 
Jovanovich, 1974. 
3. Wheaton: Crossway Books, 1988. 
4. "Screwtape Proposes a Toast" was written 
after Letters was published. In it 
Screwtape suggests that the demons are 
winning more people than ever. He also 
states that the quality of people won is 
declining. He feels that people are 
becoming more bland and unable to define 
or stand up for what they believe. 
5. Lewis addresses many of the topics raised 
in Mere Christianity. He also addresses the 
topic of love exclusively in his book The 
Four Loves. 
Edmund Pevensie and the Character of the Redeemed 
by Jill Ogline 
At a crossroads in Narnia, a traveler may 
find him or herself turning toward the 
mountain pass into Archenland, the wooded 
expanse of Lantern Waste, the rushing 
currents of the Great River flowing past the 
fords of Beruna, or a star swept and unfamiliar 
wonder-a gateway to unchartable territory. 
Predictability and the concrete are concepts 
foreign to the Narnian soul. The ability to 
believe is not dependent on the capacity to 
explain, for the reductionistic side effects of 
the Enlightenment never entered this land. 
Enlightenment of minds, hearts and social 
perceptions is more common among the 
Talking Beasts than in the realm commonly 
referred to as the "real world'' But reality 
cannot be defined in terms of only that which 
can be touched, tasted or heard. Truth tram 
outside of the empirical realm is both 
welcomed and expected. Most Narnians, 
though certainly not ali, embrace the presence 
of magic and transcendence in their world. 
Near the beginning of The Lion, the Witch 
and the Wardrobe, Peter makes a statement 
that in the empirical world would be taken for 
absolute truth. In discussing the possibility of 
Lucy's madness with Professor Kirke, he 
asserts, "Well, Sir, if things are real, they're 
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there ali the time" (The Lion. . .45). However, 
Professor Kirke, as the reader later learns, has 
been shaped not only by the world of England 
but the world ofNarnia as well. He counters 
Peter's pragmatic declaration with the 
completely unanticipated question, "are they?" 
In order to enter Narnia, a son of Adam or 
daughter of Eve must lay aside his or her own 
limitations on reality. Earth is simply too small 
of a framework to use to understand this 
world in which animals marry and kings 
depend upon unicorns for advice. 
In the same fashion, a scholar attempting 
to probe the depths of CS. Lewis's created 
world soon finds him or herself in a realm in 
which the tools of academia prove insufficient. 
Any literary critic can analyze the use of 
imagery and the role of fantasy in the 
Chronicles, many can explore the parallels to 
biblical narratives, but few are able to read 
with the purity of a child. Of all potential 
visitors to Narnia, the typical grown-up is the 
least likely to gain admittance. Consumed with 
matters of temporal and worldly importance 
such as money, societal functions and the other 
prosaic issues of life, the stereotypical adult 
renders him or herself incapable of seeing the 
door to Narnia. Lewis himself passionately 
Edmund Pevensie and the Character of the Redeemed • Jill Ogline 
hated "grown-up" conversation, believing it to 
be endless, pointless, too jocular and fraught 
with an ever-present artificiality (Surprised by 
Joy 125). Even if miraculously transplanted 
through the vehicle of magic's power, the 
condition of one's heart predetermines the 
clarity of his or her vision. In The Magician's 
Nephew, Uncle Andrew's warped and 
prejudiced mind turns Asian's beautiful song 
into a series of beastly roars and snarls. He 
blinds himself to the beauty all around him. 
One must lay down his or her earthly 
sophistication, strictly empirical wisdom and 
worldly maturity before humbly requesting 
entrance to Asian's country. As Eustace and 
Jill recognized, charms and spells could not get 
them to Narnia; Asian himself is the only 
bridge. All comings and goings occur by his 
pennission--one cannot simply decide to go to 
Narnia and catch the next train. 
Similarly, when undertaking any study or 
analysis of this land, the scholar must 
remember to ask permission for his or her own 
entrance. The Narnian world has its own 
sovereign, Asian, and its own chronicler, who 
is of course Lewis himself. The reader should 
not intrude, placing his or her own limitations 
or interpretations on the story, but tread with 
humility-requesting only the discernment to 
recognize the wisdom and multifaceted 
layering lying between the covers of the books. 
Lewis bristled at both reductionistic and 
well-meaning attempts to read into his world. 
The Chronicles were fairy stories, not because 
they were weak literature or intended only for 
children but because "sometimes fairy stories 
may say best what's to be said" (qtd. in Gibson 
145). In his essay "On Three Ways of Writing 
for Children," Lewis echoes a point made 
earlier by his good friend J.R.R. Tolkien in his 
own essay, "On Fairy-Stories," that the 
audience for imaginative tales was not 
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originally children ( qtd. in Hooper 23). It was 
only after idealism and fantasy became 
embarrassing and unfashionable for adults that 
they were relegated to the nursery (Hooper 
23). Enjoyment of fairy tales is dependent not 
upon age but upon personality-they are 
prized by some children and adults and 
despised by others (Hooper 23). Though the 
Chronicles are written to be accessible and 
exciting for children they contain theological 
subtleties aimed at the consciousness of an 
adult reader. The reader who gains the most 
from the stories is the one who humbly enters 
the realm with the mind of an adult but the 
heart of a child. 
A child from a Christian home will almost 
certainly see parallels between the figures of 
Christ and Asian (Gibson 145). More than 
likely, Asian's sacrificial death on the Stone 
Table will call to attention the story of the 
Crucifixion. The passion of Christ is woven 
throughout the progression toward deat~the 
tormentors' ridicule, the violence and hatred of 
the crowd conflicting so starkly with the 
patient endurance of the sufferer (Gibson 144). 
However, there are many differences-the 
love behind the sacrifice is the same, but not 
the details of the action itself. Evan K. Gibson 
draws attention to the fact that whereas Christ 
died for all of mankind, Asian lays himself 
down for the life of one heedless and obstinate 
little boy, Edmund Pevensie (144). "What we 
have in The Lion, the Witch and the Wardrobe 
is atonement in Narnia, not an allegory of 
atonement on Earth. Lewis does not need to 
write with his eye on Christ's crucifixion. 
Instead he is free to show how far the love of 
God will go by telling a story which has some 
obvious parallels to the Gospel account, but 
also some differences" (Gibson 144). As can 
be seen in many of his personal letters, Lewis 
himself constantly reminded his admirers that 
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his stories were not meant to be taken as 
allegories (Letters to Children 96). 
As the catalyst for Asian's sacrifice and the 
one deserving of death, the character of 
Edmund deserves further attention. He is a 
reflection both of the hopelessness of those 
under the power of sin and the rejuvenated life 
of the Redeemed. From the peevish, sulky and 
selfish boy he is before his encounter with 
Asian, he grows into one of the noblest leaders 
of Namia, a somewhat grave and quiet man, 
great in council and judgement-King 
Edmund the Just (The Lion ... 181 ). Edmund 
first stumbles into Narnia thoroughly by 
accident; he is following his sister Lucy, intent 
on further tormenting her about her "imaginary 
world." He is separated fi-om his parents by the 
Second World War, fresh from a term at a 
"horrid" boarding school, which has set in 
motion within him a chain reaction of 
selfishness and bullying tendencies (Ford 160). 
As the second youngest child, Edmund is 
at an awkward place within his own family. 
Resenting Peter's maturity and what he deems 
condescension toward his own person and 
Susan's self-appointed mothering role, he 
unleashes his aggressions toward his older 
siblings on his younger sister Lucy (Ford 160). 
Gibson comments that "he is just a small boy 
whose tendency to selfishness and bullying 
needs to be checked before it colors his whole 
life" (136). His selfishness predisposes him 
against Asian, the symbol of majesty and 
purity and makes him an easy target tor 
manipulation by the White Witch. Upon 
meeting the Witch he instinctively senses her 
cruelty and depravity, but rationalizes himself 
into a state of denial. Hoping to be made a 
prince and placed above his siblings, he 
convinces himself that no true harm will come 
to the others, turns his back on the good and 
sets out in a blinding snowstorm to find the 
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castle of the White Witch-to betray his 
brother and sisters. 
The afternoon Edmund Pevensie stumbled 
through the wardrobe onto the silent plain of 
Lantern Waste marked the beginning of a 
course of agonizing events that would 
eventually result in death for Asian, but the 
great lion still allows entrance to the boy. 
Asian, the reader learns in The Last Battle, is 
the Lord of all, not of simply the Namians. At 
the end of The Voyage of the Dawn Treader, 
he eases the sorrow of Edmund and Lucy over 
the fact that they will never be able to come 
back to Narnia by gently informing them that 
he lives in their own world as well as in the 
Narnian one. In their world he is known by a 
different name, yet has the same character. 
They were brought to Narnia not simply to 
have adventures or aid the Narnians, but in 
order that they may learn to know him and 
allow their lives in their own world to be 
transformed by that knowledge. It is for this 
reason that Asian opens the land of the Talking 
Beasts to Edmund-even though he knows 
that he himself will suffer through the resulting 
events, within the human boy will be sown the 
seeds of a good man (Gibson 136). 
The choices Edmund has already made 
render him ripe to meet the White Witch, who 
is in a sense similar to the prince of this world. 
She is a temporal authority, an usurping ruler 
living in a land rightfully belonging to another. 
She forbids even the mention of the name of 
Asian, for it brings a sense of sickening terror 
to her soul. During the period in which 
Edmund turns his back on the good, he 
experiences similar sensations, though Asian's 
name brings comfort to his brother and sisters. 
She entices him with Turkish Delight, his 
favorite food. He gorges himself on it until he 
is utterly sick, yet becomes unable to stop-an 
excellent portrayal of the addictive nature of 
Edmund Pevensie and the Character of the Redeemed • Jill Ogline 
sin. The original good is lost when it becomes 
an addiction-sin can corrupt any God-given 
pleasure. It promises to fill while eternally 
demanding more, until it destroys its host. 
When it becomes clear that Edmund can 
no longer fulfill her purposes, the Witch 
prepares to kill him. As Lewis points out 
elsewhere, in The Screwtape Letters, Hell has 
no love for the souls it entices; it simply 
devours them, attempting to fill an eternally 
yawning void. He is rescued from the Witch's 
knife by a search party sent from Asian and 
brought back to the camp of the righteous. 
The image of Edmund's early morning walk 
with Asian is one of the most powerful in the 
series, precisely for the reason that Lewis does 
not attempt to describe what occurred 
between the penitent boy and the Righteous 
Lord. The deepest repentance is a matter 
between the Lord and the sinner. It is a matter 
too personal to be shared even with the reader, 
who by this point has come to view him or 
herself as a fellow participant in the story. 
Lewis's delicate handling of the talk 
underscores its poignancy. It is enough for the 
reader to know that it was a talk Edmund 
remembered all the days of his life and that he 
was never the same afterward. True 
repentance is a catalyst for change and 
Edmund immediately began to reflect more of 
the image of Asian and less of his natural self. 
According to the Deep Magic, Edmund's 
treachery lawfully makes him property of the 
White Witch. His life has become a forfeit and 
his blood her property. Yet when she comes to 
execute her sentence, she finds he has found 
refuge with Asian. Knowing the strength and 
sacred nature of the Deep Magic, she taunts 
him for his sin, believing Asian to be powerless 
to protect the prodigal. Edmund stands 
silently, knowing his job is to wait and obey, 
now able to look beyond himself His eyes are 
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fixed on Asian and he refuses to look away. 
Edmund's faith-filled demeanor throughout 
this encounter vividly mirrors the certainty of 
the redeemed in the face of Satan's taunting. 
The redeemed are taught to keep their eyes on 
Christ and to not look away into the traps of 
either destructive guilt or flippant disregard for 
the severity of sin. Because Asian has assumed 
responsibility for him, Edmund finds safety and 
peace. Similarly, in his death, Christ has 
assumed responsibility for all sinners and all 
who flee to him find protection and salvation. 
Susan and Lucy have an argument as to 
whether they should tell their brother of the 
sacrifice that was made for him. Susan 
maintains that knowing would only bring him 
indescribable guilt, but Lucy counters that, 
regardless, he should know. Lewis never 
shares the outcome of this debate with the 
reader, but observation of the younger king in 
his older years seems to provide an answer. 
During the Pevensie children's second 
adventure in Narnia there comes a time in 
which they lack guidance. As they stumble 
through the woods looking for Caspian's 
camp, Asian appears to Lucy in the middle of 
the night and tells her she must wake the 
others and tell them to follow her in the 
opposite direction. He will lead, but the ability 
of the others to see him will depend upon their 
willingness to obey. Although he cannot see 
Asian, Edmund recalls Lucy's special 
relationship with the majestic lion and supports 
her despite his weariness and crankiness. 
Admitting the foolishness and cruelty of his 
attitude toward her on their previous visit, he 
advises their older companions to trust her 
reliability and is rewarded with being the first, 
through faith and obedience, to see their Lion 
Guide. 
When Peter challenges Miraz to a duel, it 
is Edmund he chooses to send to bear the 
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summons to his adversary. While he is still a 
long way off, Miraz' s chief advisors, the Lords 
Glozelle and Sopespian immediately recognize 
greatness in the warrior's bearing. He is 
described as having "no look of surrender in 
his face" and being "a kinglier man than ever 
Miraz was" (Prince Caspian 174-175). After 
Eustace's transfonning experience as a dragon 
in The Voyage of the Dawn Treader, it is 
Edmund whom he seeks as a confidante for his 
humiliating story. After listening 
compassionately, Edmund tells Eustace that 
his remarkable experience has been with Asian, 
for he is quick to recognize Asian's handiwork 
in the lives of others. When Eustace 
apologizes for his behavior, Edmund quickly 
forgives him and attempts to ease his guilt by 
telling his cousin a bit of his own traitorous 
behavior during his first visit to Narnia. 
Upon being sent back into his own world 
for the last time, Edmund is the first to grasp 
that Asian also lives in his day to day world 
and that he must come to know him there as 
well as in Narnia. Edmund exhibits the 
behavior of a disciple, who having been 
forgiven himself, is quick to extend mercy to 
others. His somewhat grave nature makes him 
a natural confidante and counselor. Having 
experienced Asian's work in his own life, he is 
perceptive in seeing his master's work 
elsewhere. Yet his compassion does not make 
him weak, for his appearance strikes fear into 
those who champion evil. 
When the Calormene orphan boy Shasta 
first meets Edmund, who is at this time a 
young king, he immediately believes him to be 
the "nicest sort of grown-up" and wishes he 
could make a better impression upon the man 
he admires (The Horse ..... 57). His integrity 
and free spirit draw others to himself After the 
battle of Anvard, when the matter of what to 
do with the traitorous Rabadash is discussed, 
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Edmund voices his hopes that he yet may 
become an honorable man, commenting 
thoughtfully, "Even a traitor may mend. I have 
known one that did" (The Horse .... 206). The 
scars of his own memories do not torment him 
with guilt, but instead teach him daily to 
extend forgiveness to others, bear with their 
weaknesses and believe with all his heart that 
Asian can transfonn them as fully as he himself 
has been transformed. Edmund, whose face 
bears the deep etchings of hard-earned 
wisdom, is a "graver and quieter man than 
Peter" (The Lion ... I& I). Due to the fact that 
he was first introduced to the reader neither as 
grave nor quiet, all of these characteristics 
seem to indicate that somehow he had come to 
know of the price Asian had paid for his life, 
and had been irrevocably changed. 
The redeemed disciple of Jesus Christ is 
one who is never the same after realizing the 
magnitude of Christ's sacrifice. There is a 
gravity in the nature of a redeemed man or 
woman which serves as a constant reminder of 
both the sobriety of sin and the unfathomable 
depth of the love of God. This solemnity does 
not impound joy or prevent the bearer from 
playing, laughing or loving, but continually 
draws his or her attention toward the deeper 
realities of life. The rejuvenated life is 
markedly different from the old way of 
existence, bearing the indelible mark of 
integrity and honor. Once redeemed, the 
greatest sinner can overflow with nobility. The 
transformation of Edmund Pevensie is a tribute 
to the authentic and supernatural power of 
loving redemption. 
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Poetry and Poetics in Tolkien's Middle Earth 
by Elisha Swett 
J.R.R. Tolkien is one of the greatest 
fantasy writers of the 20th century. He 
ingenious! y constructed an entire world with 
its own lands, creatures, and language. Both 
young and old are mesmerized by his stories as 
his creatures fight to overcome evil with good. 
Many scholars have devoted their lives to 
studying different aspects ofTolkien's world, 
Middle Earth. One trait of Tolkien' s fantasy 
that is full of mystery and life, is his poetry. 
Tolkien was fascinated by ancient Medieval 
poetry and song, which he weaves throughout 
his trilogy 1he Lord cf the Ring'. The poetry 
adds an enchanting element creating a 
mysterious and intoxicating twist to the 
trilogy. Without the poetry, the creatures 
would seem incomplete, and if the poetry did 
not have the creatures, then the words would 
be empty. They exist together in such a way 
that they can not be separated. The creatures 
are able to express themselves and relate to 
other creatures through their poetry. Although 
the poems add a lyrical element to the trilogy, 
they also serve as a connection between the 
creatures in Middle Ea11h, and the humans 
who read about them. Scholar Mary Quella 
Kelly explains that the "verse modifies emotion 
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in the fantasy world and the reader's world" 
(Kelly 172). As the reader reads each line, the 
characters' souls are exposed in such a way 
that they connect with the human soul. The 
separation between life in Middle Earth and 
life on Earth is bridged through the poetry as 
each creature comes to life through ancient 
rhythm and rhyme in Tolkien's Lord of The 
Rings. 
Tolkien utilizes two forms of poetry in the 
trilogy. They are Skaldic and French 
Romantic. Tolkien spent a great deal of time 
studying these forms of poetry because he 
found them fascinating. He was so familiar 
with their form that it was only natural he 
should use this ancient style for his ancient 
world. At times, Tolkien creates his own style 
of poetry by mixing and shaping the two 
patterns with his own conventions creating a 
signature mark. The poetry pulsates with life, 
which show Tolkien's passion for the French 
Romantic and Skaldic styles. 
The poetry that exists in Middle Earth 
closely follows the earliest forms of recorded 
poetry. Because Middle Earth goes farther 
back than the origin of our world, it is only 
fitting that Tolkien styles his poetry after 
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ancient verse. In 597, Pope Gregory sent 
missionaries to Germany in order to convert 
the Germans to Christianity. While they were 
there, the missionaries taught the Germanic 
tribes how to read and write. Before this time 
in history, the Germans "maintained oral 
literature" through poems that they chanted or 
sang, called "Gregorian chants" (Hargrove I). 
Because this poetry was not recorded, the 
people needed a method that would help them 
remember the words. This was done through 
the use of alliteration. Alliteration is "the 
repetition of a speech sound in a sequence of 
words; usually applied only to consonants at 
the beginning of a word or a stressed syllable" 
(Abrams 7). A form of poetry that developed 
from this Germanic tradition, Skaldic poetry, 
places an emphasis on words rather than 
rhyme, yet it uses both, "because rhyming 
words tend to (hang together) in the memory" 
(Frank 322). The lines in a couplet are often 
linked together by alliteration. "The basic 
system of alliteration between two half-lines is 
always present" (Jackson 42). This means that 
the third beat alliterates with the first hali:line, 
creating an alliterative meter. This form of 
poetry usually has four beats per line or a 
specific number of syllables for the entire 
poem. Skaldic poetry is often used to bestow 
a blessing, impart a curse, or elevate a hero, 
and it occasionally deals with love or 
dreams.(Katie VandeBrake, Lecture Spring 
1999) The Two Towers, a poem by Treebeard, 
is a good example of this type of Skaldic 
Poetry. 
Learn now the lore of living 
creatures 
First name of the four, the free 
peoples 
Eldest of all the elf children 
Dwarf the delver, dark are his houses 
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Ent the Earthborn old as mountains 
Man the Mortal, master of 
horses .. 
(Two Towers 67) 
This poem illustrates the form of Skaldic 
verse. The use of"l" in the first line pulls the 
reader along into the second line were the 
repetitious "f' sound reiterates that Treebeard 
is trying to remember four creatures. In both 
of these lines, "living" and "free" are situated 
so that they are the third beat alliterating with 
the first two beats in the first half of the line. 
The idea that alliteration helps the singer to 
remember the song is obvious in this particular 
poem. 
Another form of poetry that Tolkien uses 
in The Lord q[ the Rings is rhyming verse. 
Rhyming verse had its origins in Church Latin 
in the "practical art of the chant" (Sisam xiv). 
Rhymed verse traveled from the medieval 
monasteries to the French court trouvers. 
Trouvers were medieval "poet-musicians" in 
North France whose songs included lyrics 
about love, romance and the heroic (chansons 
de geste). The Trouvers' main purpose was to 
please their audience (Sisam xv).Trouvers 
wrote their lyrics set to a tune; however they 
were often performed by someone else. In 
order to get rid of long line monotony, 
Trouvers began to sing. French influence 
tipped the scale swiftly and decisively in favor 
of rhyme because rhyme is easier to sing and 
has romantic overtones. Alliteration became a 
"secondary principle" or a "casual ornament" 
(Sisam xiv). French poetry has short lines that 
have seven, eight, or ten syllables, set in 
stanzas that all follow the same rhyming 
pattern. The rhyming pattern usually follows 
ahabccdd or a similar couplet sequence such 
as aahbcc (Akehurst 215). An example of 
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rhyming verse can be seen in Gimli' s poem in 
The Fellowship of the Ring~ 
The world was young, the mountains 
green 
No stain yet on the Moon was seen 
No words were laid on stream or 
stone, 
When Durin woke and walked alone. 
He named the nameless hills and 
dells; 
He drank from yet untasted wells. 
(Fellowship of the Ring 329) 
There was a "high standard of metrical 
workmanship" which is apparent in the 
intricate usage of rhyme and meter in French 
poetry (Sisam xxi). While poetry was a part of 
life in France, it had nearly lost its appeal in 
England, when the imaginative poetry of the 
trouvers "found a new home in the West-
Midlands of England" (Sisam xviii). Traveling 
musicians, known as Troubadors adapted to 
the French style of occitan (sung) poetry 
(Akehurst 2!6). The poetry of the Troubadors 
is imaginative and often reflects physical 
pleasures or the wot1h of a person. It was also 
used to describe the seasons (Akehurst 216). 
Tolkien incorporates both the Skaldic and 
French Romantic style in his poetry in The 
Lord of the Rings Trilogy. 
Author Richard Purtill writes that the "use 
which Tolkien makes of language in his fiction 
grows out of his professional concern with 
language, in interesting ways" (PL111ill 61 ). 
Tolkien's fascination with words and word 
sequence is evident the Trilogy. The fact that 
he created the poetry as the creatures' "natural 
mode of expression" allows the reader to 
immerse themselves into the creatures' 
fantastical world (Kelly 172) The creatures 
that appear in the hH·d of the Ringv are 
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hobbits, elves, ents, Tom Bombadil, and man. 
These strange creatures are alive with feeling 
and emotion, which is found deep within the 
lines of Tolkien' s poetry. 
The hobbit creatures are ancient people 
who love peace and quiet and are becoming 
more and more rare in middle earth. They are 
"little people, smaller than Dwarves 
ranging between two and four feet." The 
Hobbits "were merry folk" apt to "laughter, 
eating, drinking, and fond of simple jest" 
(Fellowship of the Ring I 0-11 ). Throughout 
the trilogy, the Hobbits are busy trying to 
destroy the ring and conquer evil along with 
the other creatures of Middle Earth. Because 
they tend to prefer a peaceful quiet life, they 
sing along their journey as a way to cope with 
the hardships that they are facing. Kelly writes, 
"Hobbits sing when they are happy and 
comfortable, when they are sad and troubled, 
when they are fearful and desperate, and when 
they are angry and vexed" (Kelly 172). 
Hobbits are able to find happiness in everyday 
activities like walking, bathing, or even 
drinking. They have a tendency to sing or hum 
"softly" and "in a low voice" as they carry on 
their lives. Their poetry follows a trend that is 
"simple and occasional" (Kelly 172). They 
enjoy making up their own poems, but they 
also borrow or recreate old poems from their 
home, the Shire. The hobbit, Bilbo Baggins 
composed most of the poetry that comes from 
the Shire. For example, as the Hobbits start 
out on their quest, they sing a tune that Bilbo 
made up called the "walking song." 
Upon the hearth the fire is red 
Beneath the roof there is a bed 
But not yet weaty are our feet 
Still round the corner we may meet 
A sudden tree or standing stone 
That none have seen but we alone 
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Tree and flower and leaf and grass, 
Let the pass! Let the pass! 
Hill and water under sky, 
Pass them by! Pass them by! . 
(Fellowship of the Ring 86) 
Each stanza in this poem has ten lines that can 
be divided into two sections. The first stanza 
of this song speaks about the comforts of 
home with a warm "fire" and a "bed," but the 
second part explains how they have to leave 
those things behind as they set out on their 
journey. In the second stanza, they encourage 
each other that their travels will take them 
down "a new road" or through "a secret gate" 
that will take them "towards the moon and 
sun." In the second part of the same stanza the 
Hobbits say that they will have to let go of the 
things they cherish in the Shire. The way that 
Tolkien emphasis the hobbit's emotions, which 
are mixed with excitement and hesitation, is by 
changing the beats in each stanza. The first 
five lines of each stanza have eight syllables as 
they sing about the exciting adventure they are 
about to take. The sixth line is about home and 
the things they are leaving behind. Tolkien 
takes a syllable out of this line which makes 
the reader have to consider the words before 
continuing. The Hobbits chant, "Apple, thorn, 
and nut, and sloe" as if they are realizing for 
the first time these things will not be available 
to them in their travels. The final six lines only 
have six syllables each slowing the poem down 
significantly. The Hobbits are excited about 
their journey but it is with hesitation that they 
are able leave their comfortable homes, as they 
say, "Pass them by! Pass them by!" "Fare ye 
well! Fare ye well" (Fellowship of the Ring 
86). The Hobbits, as well as the reader, must 
take time to dwell on the fact that their lives 
will change as Frodo, Sam, and the other 
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Hobbits embark on their journey away from 
the Shire. 
The Hobbits also use poetry as a way to 
bring lighthearted relief in hard and awkward 
situations. Sam recites a particularly silly poem 
when Frodo and Sam are dealing with the 
horrible creature Gollum. Sam desperately 
wants to see an elephant like creature called an 
oliphaunt that he has heard about in the Shire. 
Although Frodo discourages him from ever 
thinking he will see one, Sam recites a Shire 
poem about this animal. 
Grey as a mouse, 
Big as a house, 
Nose like a snake, 
I make the earth shake, 
As I tramp through the grass; 
Trees crack as I pass. 
With horns in my mouth 
I walk in the South, 
Flapping big ears. 
Beyond count of years 
I stump round and round, 
Never lie on the ground, 
Not even to die. 
Oliphaunt am I . 
(Two Towers 255) 
The rhymed couplets in this poem make it 
lively and easy to recite. The lighthearted tone 
of this poem has a great effect on the reader 
just as much as it does on Frodo. Frodo 
"laughed in the midst of all his cares ... and 
the laugh released him from hesitation" (Two 
Towers 255). The way that Sam is able to 
bring humor to a tough situation shows a great 
deal about his character. Just from this one 
little poem, the reader also is able to enjoy 
Sam's jovial personality. Sam's recitation of 
the oliphaunt poem is a great example of how 
the poetry in the trilogy can be used to relieve 
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tension, not only for the Hobbits but for the 
reader as well. 
The hobbits use poetry and song is 
because they love to, and because it is how 
they express their emotions. For example, 
there is one particular poem that is in the 
trilogy three times. By simply switching a few 
words, the poem takes on a whole new 
meaning for the Hobbits, Frodo and Bilbo, 
who recite it. The poem is about embarking on 
a Journey. 
The Road goes ever on and on 
Down from the door where it began. 
Now far ahead the Road has gone, 
And I must follow, if! can, 
Pursuing it with eager feet, 
Until it joins some larger way 
Where many paths and errands meet. 
And whither then? I cannot say. 
(Fellowship of the Ring 44) 
The poem follows a pattern of four beats per 
line, which causes the poem to be continuous 
and steady, like an ongoing journey. Bilbo 
recites it for the first time as he is preparing to 
leave for his voyage at the beginning of the 
trilogy. Because the hobbits are creatures who 
are usually content to stay at home, the poem 
reveals to the reader that something has welled 
up inside of Bilbo that causes him to "pursue" 
the road "with eager feet" (Fellowship of the 
Ring 44). Frodo recites the poem again as he 
leaves to go on his journey With the change of 
one word, the poem shows Frodo's hesitation 
about leaving the Shire. Instead of"pursuing" 
the road "with eager feet," Frodo "pursues it 
with weary feet" (Fellowship of the Ring 82) 
With this one slight change, both Frodo and 
the reader loose their zeal for travel as Frodo 
wearily starts on his journey. Bilbo recites the 
same poem for a third time at the end of the 
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trilogy. The Hobbits have returned to the Shire 
and Bilbo is finally ready to rest from his 
travels. He changes "eager" to "weary" like 
Frodo did as well as several other lines. The 
first time Bilbo recites the poem he says, "And 
I must follow, if! can," and now he says, "Let 
others follow it who can." He wants others to 
journey in his place. The poem is rearranged 
slightly, but it maintains the same beat. The 
last three lines change the meaning of the 
poem. 
But I at last with weary feet 
Will turn towards the lighted inn 
My evening-rest and sleep to meet. 
(Return <!f the King 266) 
These lines make it clear to all those in 
Middle Ea1th and to the reader, that Bilbo's 
travels are finally complete. When the hobbits 
recite this poem, the reader has to draw close 
to the pages to catch every word because 
Bilbo sings it "in a low voice to himself. 
softly," and Frodo silently said it "slowly" 
(Fellowship of the Ring 44 & 82). This poem 
was meant to be recited in a soft voice, which 
is only fitting as the hobbits are, after all, small 
creatures. 
The hobbits are creatures who do not have 
great aspirations or ambitions, therefore they 
simply use poetry as an expression of their 
simple life style. Robley Evans says that "the 
hobbits probably see poetry as not suitable for 
the serious-minded and businesslike" (Evans 
I 04). Their poetry is about walking, drinking, 
bathing and even sleeping. Each poem opens a 
new window into the creature's simple soul. 
Although the hobbits loved their poetry, there 
were other creatures whose poetry was an 
even more important part of their lives-the 
elves. 
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The most beautiful poetry in the trilogy 
comes from the elven creatures. lt is so lovely 
that the other creatures Jove to hear and recite 
elvish poetry. Their poetry is more musical 
than any of the other poetry within the trilogy. 
Despite the fact that their poetry is beautiful, it 
tends to produce feelings of remoteness for the 
creatures and the reader (Kelly 182). As the 
oldest creatures in middle earth, the elves are 
becoming extinct. Their poetry reflects the fact 
that all they have left to hold onto is their past. 
It tells of people and places from the beginning 
of middle earth. According to the history of 
Middle earth, the elves are the bearers oflight, 
therefore their poetry is full of images that 
relate to light and brightness, especially 
starlight (Kelly 183). 
The elves also love to sing about romantic 
love and physical beauty due to the fact that 
they are beautiful creatures and infatuated by 
Jove (Kelly 183). One of the most beautiful 
poems in the trilogy is the first one sung by the 
elves who are telling Frodo, Sam, and Pippin 
about their ancient Queen, Elbereth. The 
poem's sound and sense reflects tremendous 
light and beauty. 
Snow-white! Snow-white! 0 Lady 
clear! 
0 Queen beyond the Western Sea I 
0 Light to us that wander here 
Amid the world of woven treel 
0 stars that in the Sunless Year 
With shining hand by her were sown, 
In windy fields now bright and clear 
We see your silver blossom blown I 
(Fellowship of the Ring 89) 
Because the elves came into being before the 
sun and the moon, they had to bear their own 
light, which is reflected throughout the lines of 
this poem. When they walk there is "starlight 
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glimmering on their hair and in their eyes" 
(Fellowship of the Ring 89) This poem tells 
the story of their pure and lovely queen for 
whom they have great adoration. The elves 
emphasize her purity and light throughout the 
poem. There are three Jines that start "0 
Queen" "0 Light" and "0 stars." Tolkien 
addresses the objects in this poem through the 
use of the "0." In this particular poem, the 
"0" serves to introduce an apostrophe, which 
is a convention used to address something that 
is a non-person as if that object could respond. 
The "0" pushes these three words stand more 
than the others, which makes them the focal 
points. Not only does this poem tell a story, 
but it brings honor to their queen and glory to 
the elves themselves who bear the light of the 
stars. The elves also have their own language 
that is not understood by the other creatures, 
however they are moved even when they do 
not understand the words. The elves sing their 
poetry to each other "in a clear voice" trying 
desperately to cling to their dwindling past. 
A Elbereth Gilthoniel, 
Silivren pena miriel 
Na-chaered palan-diriel . 
(Fellowship of the Ring 250) 
Even though the other creatures can not 
understand the poetry, it still stirs their souls. 
Frodo "stood still enchanted, while the sweet 
syllables of the elvish song fell like clear jewels 
of blended word and melody" (Fellowship of 
the Ring 250). Even though the words are 
unclear, the beat stirs the soul in such a way 
that all who hear them ache for the elves who 
miss their home and their queen, Elbereth. 
Over and over again the elves use poetry to 
express their Jove for times past and the 
sadness that they bear because they know their 
time in Middle Earth is almost over. Every 
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poem of the elves has a sweet aroma and 
richness that can not found in any other poetry 
of Middle Earth. It is so beautiful, yet so sad 
and somber allowing all creatures to feel the 
elves' passions and pains. 
There is one creature in middle earth who 
is different than any other. His name is Tom 
Bombadil. Not only is his appearance different 
that the others, but he has a unique 
personality. He is a singular creature in a 
singular world with singular poetry. His wife, 
Goldberry calls him the "master of water, 
wood and hill" (Fellowship of the RinK 135). 
Tom represents nature, therefore he is the 
"voice of nature" (Kelly 179) His songs have 
an "irregular and nonrational rhytlun" that are 
"uncontrived and untainted as the nature which 
Tom Bombadil represents" (Kelly ISI)Tom's 
words don't always make sense, but he is 
always happy as he sings them. 
Hey doll Merry dol! Ring a dong 
dillo I 
Ring a dongl Hop along! Fa! Ia! 
willow I 
Tom Born, jolly Tom, Tom 
Bombadillo I 
(Fellowship of the Ring 130) 
This has a merry tune that is full of the I sound 
like a tongue twister. The silly words bring 
light heartedness to the hobbits who are in 
great danger when Tom finds them in the 
woods. They find Tom to be awkward like his 
songs, but they are very grateful for his 
kindness. Before the hobbits continue on their 
journey, Tom Bombadil gives them a gift in 
the form of a poem. If they are even in trouble, 
all they have to do is recite the poem and Tom 
Bombadil will rescue them. ?This poem is easy 
to remember with only four lines and an aahh 
rhyme scheme. This poem is a special treasure 
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as it identifies the mysterious powers of Tom 
Bombadil as the only creature of his kind, and 
the hope, which it gives to both the creatures 
and the reader. 
Ho! Tom Bombadil, Tom 
Bombadillo! 
By water, wood and hill, by reed and 
willow, 
By fire, sun and moon, harken now 
and hear us! 
Come, to me Bombadil, for our need 
is near us! 
(Fellowship (if/he Ring 145) 
The travelers are by no means warriors; 
therefore, the poem equips them with a 
defense mechanism against the enemy as they 
continue to build up their own strength. Tom 
Bombadil promises the group that whenever 
they are in grave danger they should chant this 
poem. By doing so, Tom promises to aid them 
in their distress. Soon after the group leaves 
Tom, they find themselves in a horrible 
situation. As he promised, Tom comes to their 
rescue when they started chanting. Tom 
Bombadil is a unique character with unique 
poetry, which expresses his personality so well 
that you want to see him and follow him 
through the woods. 
Another odd creature is the Ent. Ents are 
tree-creatures that happen to be the oldest 
creatures in Middle Earth. They have a 
distinct, clearly structured poetry that has a 
tendency to be long and repetitious (Kelly). 
The ents' tree-like existence is captured in the 
lines of their poetry. One example of ent 
poetry is in the form of a chant. The ents 
loudly chant a poem on their way to the battle 
oflsengard 
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To Isengardl Though lsengard be 
ringed and barred with doors of 
stone; 
Though lsengard be strong and hard, 
as cold as stone and bare as bone, 
We go, we go we go to war, to hew 
the stone and break the door; 
For bole and bough are burning now, 
the furnace roars-we go to war! 
(Two Towers 88) 
Although Treebeard, the ent leader, 
explains that "ents do not like being roused," 
they become angry when their lives are 
endangered; therefore they are willing to fight. 
(Two_Towers 88) This poem contains harsh 
consonant sounds such as d g b & t. These 
sounds strike like the beating of a drum and 
are cold to the bare bone. All the creatures and 
the readers can feel the spirit of war rising 
forth from the ents who will passionately fight 
to save their lives. The picture of a great army 
marching of to war fills the mind as the ents 
loudly chant the lines of this poem. 
The ents also share a beautiful elvish poem 
with the hobbits that talks about the seasons. 
This recitation is a great example of how the 
creatures love the elvish poetry and enjoy 
sharing it with each other. This particular 
poem follows very closely to the French 
romantic style. The poem has an aahbcc . 
pattern as it speaks of the past and the 
seasons. One aspect of this poem is 
uncharacteristic of elvish poetry. Treebeard 
says "it is lighthearted, quick worded, and 
soon over." Unlike the somber elvish poetry 
found throughout the trilogy, this poem fills 
the soul with delight. 
When Spring unfolds the beechen 
leaf, and sap is in the bough; 
When light is on the wild-wood 
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stream, and wind is on the brow; 
When stride is long, and breath is 
deep, and keen the mountain air, 
Come back to me! Come back to 
me, and say my land is fair! 
(Two Towers 87) 
This poem tells the history of many ents who 
were separated from their entwives and 
desperately desire to be reunited. Treebeard 
and his entwife chanted this poem together. 
Each of them sing a stanza about spring, 
summer and winter. This poem also poses 
some elements of skaldic poetry, which makes 
it easier to remember. This poem alliterates at 
different point, particularly in the stanzas 
about wintertime. Treebeard says, "When 
Winter comes, the winter wild that hill and 
wood shall slay." The Entwife says, "When 
winter comes, and singing ends; when 
darkness falls at last" (The Two Towers 81 ). 
Both of these lines are full of the w sound, 
which sounds as if the words are blowing in 
the cold winter wind, sending a shiver through 
all those who hear it. Of course, they do not 
leave anyone feeling cold at the end of the 
poem. The ents chant, "Together we will take 
the road that leads into the West, And far 
away will find a land where both our hearts 
may rest" (The Two Towers 81 ). The ents like 
this particular poem not only because it deals 
with their history, and they can relate to the 
repetitious style, which makes it easy for them 
to remember. After the ents recite this poem, 
everyone is able to go to sleep. This elvish 
poem seems to bring peace to all that hear it. 
The men in the trilogy have their own 
poetry as well. Aragom, although he is half elf, 
is the "kingly poet" of the trilogy (Kelly 194). 
His poems are songs, which are both unusual 
and effective. The mix of his elvish and human 
heritage, makes his poetry truly royal. At the 
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funeral of his friend and companion, Boromir, 
Aragom sings a beautiful poem. 
Through Rohan over fen and field 
where the long grass grows 
The West Wind comes walking, and 
about the walls it goes. 
'What news from the West, 0 
wandering wind, do you bring to 
me tonight? 
Have you seen Boromir the Tall by 
moonlight or by starlight?' . 
(7he Two Towers 19) 
This poem follows the skaldic form of 
poetry. There are over 30 alliterations made 
within the lines of the poem and the words 
elevate Boromir as a hero (Kelly 194). When 
Aragorn speaks to the wind, the wind blows 
across the page with his alliterative use ofw's 
throughout the entire poem. 
The men of Rohan also recite poetry that 
is skaldic in style. They describe the battle 
scene at the Mounds ofMundburg 
We heard of the horns in the hills 
nngmg, 
The swords shining in the South-
kingdom/ 
Steeds went striding to the 
Stoningland 
As wind in the morning War was 
kindled. 
(The Return of the King 124) 
This poem also follows the skaldic form of 
poetry. The men of Rohan sing this song to 
honor King Theoden who died a hero at the 
Mounds of Mundburg. Every line has three 
alliterating words, which keep the poem going 
like a long battle. The h sound bursts out like 
a horn, and the s sound smashes swords 
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together against each other in the thick of 
battle. The b 's at the end of the poem make 
blood ooze off the pages reminding all who 
hear this poem about the reality of war. This 
poem reveals the strength and valor of the 
great warrior men from Rohan. The reader can 
feel the passion within the warrior as he fights 
to defeat the enemy and can feel his pain when 
he looses his king, Theoden. 
Other creatures in The Lord of the Rings 
use poetry as well. The Wight's are creatures 
who were once human but became evil spirits. 
The hobbits hear them chanting a poem that 
"chilled them to the marrow" (Fellowship of 
the Ring 152). Their poem is a great example 
that exemplifies the connection the reader can 
feel with the Hobbits. The words are chilling 
and as cold as death, which send chills down 
the spine. 
Cold be hand and heart and bone, 
And cold be sleep under stone 
Never more to wake on stony bed, 
Never, till the sun fails and the Moon 
is dead. 
Death resounds through the words of the 
Wight's song. The sharp consonant sounds 
like "cold," "stone," and "bone" all lend to the 
harshness of the evil that the Wights bring with 
them wherever they go. 
When Richard Purtell says, "for Tolkien 
speech is personality," he truly captures the 
essence of the trilogy. Every aspect of 
Tolkien's work reiterates the fact that Tolkien 
is completely fascinated by language. The 
poetry Tolkien weaves throughout The Lord 
of the Rings, seems to possess a mysterious 
quality as it brings the reader deep into his 
fantastical world. Tolkien's love for ancient 
poetry flows naturally through the creature's 
poems and songs, which are full of beautiful 
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rhyming patterns, stories, and alliteration. As 
the reader journeys with the creatures through 
Middle Earth, the poetry bridges the gap 
between their worlds as the creatures 
unreservedly express their inmost feelings time 
and time again through the poetry in The Lord 
of The Rings. 
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Christian Reflections on The Lion, the Witch, and the Wardrobe 
by Bradley S. Belcher 
Over the years I have read the C. S Lewis 
classic The Lion, the Witch, and the Wardrobe 
many times. My earliest recollection of hearing 
the tale is from that of my fathers' reading the 
book to me as a little boy. I have warm 
memories of sitting on his great lap and 
snuggling up against him as he shared the 
adventures ofNamia with me. When I entered 
the sixth grade I recall reading the book on my 
own for the first time. I even prepared a book 
report for which I received a grade Show off 
my accomplishments the teacher even placed 
my name upon the bulletin board in the 
classroom along with the names of other 
children who had read other books. But at the 
time, I was certain that the book I had read 
was by far the best. 
In my sophomore year in college I had the 
opportunity to read the book again, this time 
for a class entitled "Christian Mythic Writers." 
Again I found myself writing a report. 
Although, now misplaced, the report I gave 
merely reflected the obvious analogies 
presented by C.S Lewis, that of Asian's 
Christ-like comparisons and the Witch's 
satanic qualities revolving around Asian's 
atonement and victory at the roundtable as 
compared to the Cross of Christ. Again last 
year I read the book to my then 3 Y:! year old 
daughter and was surprised when she blurted 
out one evening "Is Asian Jesus?" I was 
delighted to see such fantastic spiritual insight 
from such a little person and was encouraged 
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that her little heart and mind were already 
sensitive to Jesus and His love for us. 
Presently I find myself writing yet another 
paper on this great book in the midst of 
studying much detailed insight on the nature of 
Christ, the Holy Spirit and salvation through a 
seminary systematic theology class. But this 
time in my reading, the book has hit me 
altogether differently. To a certain extent I 
have been taken aback and surprised at this 
"revelation" that had never crossed my mind 
until now. For the first time as I have reflected 
on the theological implications of this book I 
realized that Edmund represents all of us in 
our total depravity before a Holy and righteous 
God. 
What has been my experience with stories 
that have characters that are wicked is that we 
who are reading the story (or hearing it) quite 
naturally think of someone else who is just as 
evil or nasty. For example, upon hearing the 
Biblical account of the Prodigal Son, our first 
judgmental inclination is to think to ourselves 
"Boy, I know someone just like that. So and 
so was given so much and they went their own 
way and have fallen away from truth. I wonder 
if they will ever get right with God." But what 
we are not recognizing is that the story of the 
Prodigal Son is really about us. We are the 
ones who have gone our own way. We are the 
ones who have squandered our inheritance. 
We are the ones who are without truth. We 
are the ones who need to get right with God. 
And so it is with Edmund. As we shall see, 
Reflections on The Lion, the Witch, and the Wardrobe • Bradley S. Belcher 
Edmund, left to himself, is in a hopeless state 
and so are we. 
Now, it is not my goal to recount all the 
theological allegories found in C. S. Lewis's 
book The Lion, the Witch, and the Wardrobe. 
Nor is it my intention to ascribe a theological 
construction pertaining to the author's original 
intentions in writing this book. My goal is to 
simply share my twofold comparative 
reflections. First, Edmund as presented was 
totally depraved in sin and treachery and so are 
we. Second, the only solution for Edmund's 
status as sinner and traitor as presented in the 
book is through an atonement based on the 
penal-substitution of Asian. Similarly, we, in 
our depravity, are in need of Jesus Christ's 
complete work of atonement on our behalf to 
effect salvation. 
Millard J. Erickson, in his work Christian 
Theology, maintains that "The penal-
substitution theory confirms the Biblical 
teaching ofthe total depravity of all humans." 
(p. 822) In Edmund's case we see this 
confirmation. You will recall that from the 
very beginning of C.S. Lewis's account that 
Edmund is described through his actions as 
being an evil and insidious young boy. We 
later find near the end of the book that it was 
through boarding school that he became 
especially wicked. But, in the beginning we 
have a boy none the less predisposed to evil. 
He hides his true feelings in front of the 
professor. He pretends not to be tired which 
apparently makes him all the more grumpy. He 
also has a propensity to call his siblings 
degrading names. It is here that we stm1-
with depravity, hiding, pretending, belittling. 
How often it is that we find ourselves hiding 
the truth, or pretending to be something we 
are not, all the while putting people around us 
down so that we will appear all the more 
superior. We do all this so that in our 
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depravity we can stay and feel all the more 
comfortable. 
Next, as the story unfolds we see Edmund 
grumbling about the weather and unhappy 
with his circumstances. We find him focusing 
on present situations with little hope of future 
things. In my own life I know that I'm at my 
lowest point in my walk with the Lord when I 
start focusing on the circumstances around my 
life and not focusing on God and the future He 
has for me. I'm reminded of the story of how 
the apostle Peter lost his focus on the Lord 
and began looking at the waves around him. It 
was when he looked at his circumstances that 
he began to sink. It's clear with Edmund that 
self is the only thing upon which he focuses. 
Upon hearing Lucy's account of the 
"imaginary country" in the wardrobe even 
more of Edmund's character is revealed. He 
becomes spiteful toward Lucy calling her 
"Batty, quite batty." He continues his teasing 
efforts picking on someone weaker than he is. 
We too must admit our own spitefulness. This 
usually takes place when someone or 
something is getting more attention than we 
are so we react out of spite and jealousy. Our 
usual reaction is to lash out at something that 
can't or won't strike back, either verbally or 
physically. In Edmund's case he lashed back at 
Lucy who had now become the center of 
attention thus taking Edmund's place. We, 
however, do the same. We kick the dog or 
belittle our children to bring ourselves 
comfort. 
Now when Edmund himself finally makes 
his way into the wardrobe C.S. Lewis makes 
some interesting imagery. First, Edmund is the 
only one who closes the wardrobe door behind 
him which promotes him to the classification 
of "fool." You will recall it is "a very foolish 
thing to do" closing oneself up in a wardrobe. 
Secondly, upon finding himself in the dark lost 
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within the wardrobe he "groped wildly in every 
direction." Here we see that Edmund in his 
depravity is not thinking clearly. He is thinking 
as a fool. And when a fool is in spiritual 
darkness he reaches for anything that can be 
found to bring seeming comfort or temporal 
stability. Of course this search can lead a 
spiritually lost person most anywhere except 
toward God. Often times we seen non-
Christians trying to fill the void in their lives 
with all sorts of temporal satisfactions and 
short-sighted commitments. From scripture we 
learn that when we encounter uncertainty we 
need to "be still and know that He is God." 
As Edmund makes his way into Narnia he 
calls out for Lucy giving an insincere apology 
only seeking to relieve his own loneliness by 
her presence and nothing more. When no 
response is made to his call, his insincerity is 
confirmed when he concludes "just like a 
girl . " Here we see the outward 
appearances of righteousness in seeking 
forgiveness only to be destroyed by the tme 
heart convictions of the individual. Many 
people can give the impression of sincerity of 
faith in how they act but we need to be careful 
because only "God looks upon the heart" (I 
Samuel 16:7). More importantly we need to 
examine our hearts to see that we are of faith 
ourselves as the apostle Paul encourages us to 
do. 
It is uncanny how quickly Edmund falls 
into the hands of the White Witch. He is lured 
in by his own lustful appetite for Turkish 
Delight. In his passion for more Turkish 
Delight he disregards the possibility of getting 
sick by eating too much of it. Interestingly 
enough, the White Witch gives him just 
enough Turkish Delight to keep him coming 
back for more so that he will continue to be of 
use to her in her kingdom. She would never 
give enough to kill him even though we are 
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told by the author she could. She knows he 
would be of little use to her if he were dead. 
And so it is with Satan. Through our depravity 
Satan uses our natural desires and evil lusts 
against us to further his purposes. He always 
gives us just enough to keep us coming back 
for more and not too much lest we lose our 
effectiveness for his kingdom. 
It is at this time that Edmund is brought to 
his lowest. He denies his love for his siblings 
out of his lust for his own selfish gain. Giving 
in to his passion for Turkish Delight he 
entertains and harbors the lie of all lies; that 
the White Witch will make him a prince and a 
king. This is the very lie that is found in the 
garden of Eden Genesis 3:5 states, "For God 
knows that in the day you eat from it your eyes 
will be opened, and you will be like God, 
knowing good and evil." After becoming 
slightly sick from much Turkish Delight he 
longs for more all the while knowing deep in 
his heart that the White Witch might be 
dangerous. We are told that Edmund is "more 
than half on the side of the Witch." This 
illustrates that he is not neutral but is bent 
toward the Witch and as we have seen, he is 
bent in on himself. Such blindness, such 
confusion, such depravity 
Edmund continues his swath of destruction 
by scheming and denying any knowledge of 
Narnia to the other children thus breaking 
Lucy's heart. When the others find out about 
Edmund's lie, Edmund vows revenge. Here we 
see the destmctive force of depravity. Once 
Edmund has reached bottom he wields pain 
toward his sister and vows revenge with an 
irrational sense of justice as he surmises that 
somehow he is the victim of the other children. 
He also tries to place doubt in the mind of 
Peter concerning whose side is right, the 
Witch's or Asian's. When we have turned to 
our own way we often find ourselves trying to 
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confuse issues over right and wrong. The goal 
of that, of course, is to somehow justifY our 
unrighteous position. All the while we hurt 
those around us and we go about with an 
unforgiving spirit. 
The culmination of Edmund's depravity is 
portrayed by his being bound up by the Witch 
and made to march through the slush and mud. 
Enslaved to sin he was forced to obey the 
White Witch. He was then bound to the tree 
and doomed for destruction. In his being a 
traitor there was nothing he could do in and of 
himself to make himself free His will was 
literally bound in the matter. Similarly our wills 
are bound in sin. We are enemies of God. God 
haters, all of us. We have missed God's mark 
of holy perfection and there is absolutely 
nothing within ourselves that we can do to 
remedy the situation. 
As the Biblical account of the Prodigal 
Son describes the son "coming to himself' I 
believe that C. S Lewis illustrates this with 
Edmund. We see Edmund finally feeling sorry 
for someone else other than himself at the 
tragic Christmas party as the animals were 
turned to stone. This is more than likely the 
first instance of grace being applied to his 
heart as he begins to long for his brothers and 
sisters. Ultimately, it is only by the grace of 
Asian who sends animals who release Edmund 
from the Witch. Asian and Edmund have a 
long talk and I would suggest that it is during 
this time that the subjective aspects of Asian's 
atonement were effected, that of Edmund's 
turning from sin and his believing on Asian. I 
believe Job 42:2-6 applies: 
"I know that Thou canst do all 
things, and that no purpose of Thine 
can be thwarted. 'Who is this that 
hides counsel without knowledge?' 
Therefore I have declared that which 
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I did not understand, things too 
wonderful for me, which I did not 
know." 'Hear, now, and I will speak; 
I will ask Thee, and do Thou instruct 
me.' "I have heard of Thee by the 
hearing of the ear; but now my eye 
sees Thee: Therefore I retract, and I 
repent in dust and ashes." (NAS) 
Objectively, Asian paid the penalty for 
Edmund's iniquity, by making himself subject 
to the Witch unto death, even death on a stone 
table. Through this action Asian justified 
Edmund and defeated the White Witch and 
evil once and for all. After all this we find 
Edmund a totally different young man. He 
gives of himself following Asian's example in 
fighting the White Witch on the battlefield. He 
is proclaimed to be "Edmund the Just" and is 
now a servant of Asian. Now on our behalf 
Jesus has paid the price for us, He is our 
sacrifice, He has provided propitiation, He is 
our substitution, and He has provided 
reconciliation. In our sin, there is nothing 
within ourselves that could save us. Only 
through the blood of Jesus Christ the Holy 
One do we have victory over evil. 
Examining Eustace's Transformation and Its Mythic 
Antecedents in The Voyage oftlze Dawn Treader 
by Devin Brown 
One of the best known and most loved 
episodes in C.S. Lewis's Chronicles ofNarnia 
series comes during The Voyage of the Dawn 
Treader when the spoiled, egotistical Eustace 
is transformed first into a dragon and then, 
after an encounter with Asian, back into a boy. 
Eustace is introduced as a pretentious and self-
centered child; and until his transfonnation, the 
journey to Narnia has done little to improve 
him. When the Dawn Treader puts in at an 
unmapped island for repairs and resupply, 
Eustace quickly makes himself scarce to avoid 
having to do any of the work. His plan is to 
stroll inland, to find "a cool, airy place up in 
the mountains" (78), and to sleep all day while 
his shipmates labor. 
After reaching the ridge, Eustace tlnds 
himself not with the spectacular view he had 
anticipated but wrapped in a fog which Lewis 
describes as "thick but not cold" (79), 
conjuring up images of the under.world and 
hints of the death and rebirth which are to 
come. Wrapped in the clouds, Eustace lies 
down and attempts to find "the most 
comfortable position to enjoy himself' (79) 
However, we are told that he is unable to take 
pleasure in his desertion, and here we see that 
the seeds of his inner transformation have 
already begun to take hold, as Lewis tells us, 
"His new life, little as he suspected it, had 
already done him some good" (79). Feeling 
lonely for the first time, Eustace attempts to 
make the descent back to the ship but gets 
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lost, and ends up in an unknown valley with 
the sea nowhere in sight. 
Lewis is purposeful in his description of 
the place that Eustace has come to. He tells us 
that the valley is "narrow and deep," that the 
sheer walls give it the appearance of "a huge 
pit or trench" (82). Inside the valley there 
appears to be nothing living, "not an animal, 
not a bird, not an insect" (83). The valley gives 
the impression of a large grave, to which 
Eustace "apparently ... by amazing luck," has 
"found the only possible way" (83). Hearing a 
noise, Eustace turns to see an ancient, decrepit 
dragon crawl out of its lair and expire right in 
front of him. Suddenly a thunderstorm forces 
the boy to take shelter in the dead dragon's 
cave where he falls asleep on top of its 
treasure pile. When he awakes, Eustace has 
been changed into a dragon 
At first Eustace is confused and does not 
realize what has taken place. Not until he 
rushes out to the pool at the cave's entrance 
and sees his own reflection does he fully 
understand what has happened. Outwardly he 
has become a beast who runs on all fours and 
eats raw meat, a creature who takes what it 
wants and lives alone, a law unto itself We are 
offered this explanation for the change which 
has occurred: "Sleeping on a dragon's hoard 
with greedy, dragonish thoughts in his heart, 
he had become a dragon himself' (91 ). 
Readers familiar with the previous books in the 
series will see Asian as the agent behind 
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Lewis's explanation and, as Francis Rossow 
has suggested (264 ), will see the 
transformation as a manifestation of Proverbs 
23 :7-as a man thinks in his heart so he is. 
Eustace has long thought in his heart like a 
dragon and now has finally become one. 
This transformation can be viewed as one 
more step in Eustace's redemption, a process 
which began with a baptismal like plunge from 
England through a magical picture into the 
briny Narnian sea (Schake! 56). The change 
into a dragon has a brief initial appeal to 
Eustace who thinks, "There was nothing to be 
afraid of any more. He was a terror himself 
now and nothing in the world but a knight 
(and not all of those) would dare to attack 
him. He could get even with Caspian and 
Edmund now" (92). These thoughts, however, 
are only temporary, and almost immediately 
the transformation has the intended effect 
Lewis continues, "But the moment he thought 
this he realized that he didn't want to. He 
wanted to be friends. He wanted to get back 
among humans and talk and laugh and share 
things. He realized that he was a monster cut 
off from the whole human race" (92). Besides 
the psychological pain of the transformation, 
Eustace must also endure the physical pain of 
a go !den bracelet, a treasure he had put on 
before his sleep and a fitting symbol of his 
greed, which is cutting into his now enlarged 
dragon arm. 
Eustace's transformation to a dragon and 
his later return to boy form have several 
mythical antecedents which Lewis, a keen 
student of myth, was undoubtedly aware of 
One which comes to mind is the story of 
Beauty and the Beast In some versions of the 
myth, it is suggested that the Beast, who at 
some time previous to the story was a 
handsome prince, has been transformed into a 
monster as punishment for a beastly inner 
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condition. His punishment, like that of 
Eustace, echoes the verse from Proverbs and 
is intended to be redemptive. Forced by his 
external alteration to confront his monstrous 
internal condition, the Beast must undergo an 
inner transformation in order to reverse the 
outward change--he must move from a 
condition of concern only for self to a concern 
for others, and in doing so win Beauty's love, 
as demonstrated by her agreeing to marry him. 
The moment she does, he is changed back to 
his princely form. In both of these stories there 
is a two step outer change: from human form 
to monster and then back again. However the 
more significant transformation is the one 
which occurs within, and there is only one of 
these. In both stories, the real change is the 
one which takes place in the heart. 
A second mythic antecedent can be found 
in Carlo Collodi's story Pinocchio published in 
Italian in 1883, translated into English in 1892, 
and popularized by Disney in 1940. While the 
puppet longs to become a real boy, he desires 
even more to travel to The Land of the 
Boobies. Candlewick, described as "the laziest 
and the naughtiest boy in the school" (164), 
persuades Pinocchio to go with him to a 
country where there are "no schools, no 
masters, and no books" (!65), where every 
day is spent "in play and amusement from 
morning till night" (166). After several months 
in this land of endless self-gratification, living 
more like an animal than a boy, the puppet 
wakes to find that he has grown the ears he 
has earned, and before the day is out has been 
completely transformed into a donkey. 
Lewis's use of the reflection pool calls to 
mind a third mythic predecessor-the myth of 
Narcissus. Like Eustace, Narcissus is self-
absorbed and insensitive to the needs of 
others. After spurning all those around him, 
Narcissus falls in love with a reflection of 
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himself that he sees in a clear pool of water. 
Unable to break away from the image, 
Narcissus pines away and eventually dies. In 
his place is the white narcissus flower, a plant 
typically found bending over water. For 
Narcissus, there is no redemption; he can 
never leave the pool of self. 
Unless he can undergo a change within, 
Eustace, like Narcissus, will also be trapped in 
his new form. But unlike Narcissus, Eustace 
now sees himself for what he really is and 
detests the sight of his own reflection (I 02) In 
another significant contrast with the Greek 
tale, Eustace is not abandoned but is offered 
divine aid in freeing himself from the chains of 
self-absorption. In dragon fonn he flies back to 
the beach where he surprises his shipmates 
who slowly piece together what has happened 
to him. They begin to see a different kind of 
change in him. We are told, "It was, however, 
clear to everyone that Eustace's character had 
been rather improved by becoming a dragon" 
(10 1). Now rather than avoiding work, he is 
described as anxious to help and provides 
food, a new mast, and warmth for his friends. 
Finally after six days on what they now call 
Dragon Island, Edmund wakes up to find 
someone walking along the beach. It is 
Eustace, now transfonned back into a boy, but 
so changed that at first Edmund mistakes him 
for Prince Caspian (I 04). Eustace calls out to 
him in a low voice, "Is that you Edmund?" 
"Yes. Who are you?" Edmund replies 
"Don't you know me?'' asks Eustace. "It's 
me-Eustace'' 
"By jove," answers Edmund finally 
recognizing his cousin, "so it is" (I 05). 
Edmund's lack of recognition is 
understandable, and the exchange is full with 
meaning. Eustace, is not the boy he was, but 
instead the boy he was meant to be, and so is 
only now truly Eustace. Gradually he reveals 
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the details surrounding his return to his 
original form, or as he says, the story of how 
he stopped being a dragon (1 06). 
Eustace tells of his meeting with Asian and 
their journey to a garden on the top of a high 
mountain. Asian shows Eustace a well and 
tells him that he must undress before bathing in 
the healing waters. Unlike the dragon pond 
which gave back only a reflection of self, 
Asian's well requires that one leave the old self 
behind. Like a snake shedding his skin, 
Eustace peels off a layer of his dragon hide 
only to find that there is another layer beneath 
it and another below that. He wonders to 
himself "how ever many skins have I got to 
take offl" and is told by Asian, "You will have 
to let me undress you" (I 09). 
Eustace describes the painful process to 
Edmund: "The very first tear he made was so 
deep that I thought it had gone right into my 
heart. And when he began pulling the skin off, 
it hurt worse than anything I've ever felt." 
Soon the dragon skin is lying on the grass but 
much thicker and darker than the other layers 
had been, and next to it is Eustace-although 
in what form Eustace does not say. He merely 
states: "And there was I as smooth and soft as 
a peeled switch and smaller than I had been" 
(I 09). Asian then tosses Eustace into the 
waters of the well, another baptismal image. 
The plunge is initially painful but then healing. 
When Eustace rises swimming and splashing, 
he discovers that he is a boy once again The 
lion then takes Eustace out of the water and 
dresses him in "new clothes" (110). The 
golden ann ring, the emblem of Eustace's 
egoism, now slips off easily. Later Eustace will 
give it to Caspian who tosses it up into the 
branches of a tree where it is caught and left 
behind forever (I 13) Eustace finishes his story 
by telling Edmund. "''d like to apologize. I'm 
afraid I've been pretty beastly." 
Examining Eustace's Transformation • Devin Brown 
With echoes of the Pinocchio story, 
Edmund tells Eustace, "Between ourselves, 
you haven't been as bad as I was on my first 
trip to Namia. You were only an ass, but I was 
a traitor" (110). Finocchio's redemption is 
similar to Eustace's in several elements. After 
being changed into a donkey, Pinocchio is 
purchased by a man who, seeing his tough 
hide, plans to skin Pinocchio to make a drum 
for the band of his village. The man casts 
Pinocchio into the sea intending to drown him, 
but a short time later when hauling in the rope, 
he finds not a donkey but a puppet. Pinocchio 
explains: 'The good Fairy, as soon as she saw 
that I was in danger of drowning, sent 
immediately an immense shoal of fish, who 
believing me really to be a little dead donkey, 
began to eat me" (200). After the fish finish 
eating off his outer layer, Pinocchio finds 
himself back in his puppet form Of course 
there is one further transformation. As the 
proverb promises, when the puppet begins 
thinking in his heart with human compassion, 
particularly for Geppetto, he becomes a real 
boy. Finocchio's inner change is both complete 
and permanent. The novel ends with the boy 
Pinocchio speaking these words "How 
ridiculous I was when I was a puppet! and 
how glad I am that I have become a well-
behaved little boy" (223). The implication here 
is that once changed, Pinocchio never returns 
to his old ways. The same could be said of the 
Beast-we are told that he and Beauty "live 
happily ever after." The change Eustace makes 
is less absolute and thus perhaps more lifelike 
Eustace has undergone a symbolic death to 
his old self and a rebirth to a new life, but 
Lewis describes this redemption in very 
realistic tenns. We read: "It would be nice, and 
fairly nearly true, to say that 'from that time 
forth Eustace was a different boy.' To be 
strictly accurate, he began to be a different 
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boy. He had relapses. There were still many 
days when he could be very tiresome. But 
most of those I shall not notice. The cure had 
begun" (112). 
In the transformation of Eustace into a 
dragon and back into a boy, we are given a 
moving account of salvation. Lewis makes it 
clear that Eustace has a choice of whether to 
accept or to reject the redemption Asian 
extends. He can say no to Asian's offer to 
undress him and can retain his dragon nature; 
if so, he can expect the same fate as the old 
dragon he replaced-to live as his own little 
god, to follow no law beyond his own desires, 
and to die alone. Lewis provides a powerful 
portrayal of the unredeemed in The Great 
Divorce not as tortured souls burning in a lake 
of fire but as beings who live as far from each 
other as they can in a vast and featureless gray 
urban expanse. No one in the gray city can 
stand to be with anyone else as each wants to 
be the master of his own unimportant little 
corner of hell. As the great Teacher in that 
novel concludes: "There are only two kinds of 
people in the end: those who say to God, 'Thy 
will be done,' and those to whom God says, in 
the end, "Thy will be done"' (72). 
A famous section from The Problem of 
Pain describes in a non-fictional way the way 
that God uses affliction-the type which 
Eustace, Pinocchio, and the Beast are faced 
with-as an instrument in our salvation. Lewis 
writes: 
The human spirit will not even begin to try 
to surrender self-will as long as all seems to be 
well with it. Now error and sin both have this 
property, that the deeper they are the less their 
victim suspects their existence .... Pain insists 
upon being attended to. God whispers to us in 
our pleasures, speaks in our conscience, but 
shouts in our pain: it is His megaphone to 
rouse a deaf world .... Now God, who has 
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made us, knows what we are and that our 
happiness lies in Him. Yet we will not seek it 
in Him as long as He leaves us any other resort 
where it can even plausibly be looked for. 
While what we call "our own life" remains 
agreeable we will not surrender it to Him. 
What then can God do in our interests but 
make "our own life" less agreeable to us ... ? 
(82-5) 
Any look at Eustace's outer and inner 
transformations would be incomplete without 
at least a brief glimpse at his life afterwards. In 
the very next chapter, we watch as the Dawn 
Treader is encircled by the great Sea Serpent. 
Eustace is the first to take action. Instead of 
worrying how he can take care of himself, he 
draws his sword and begins to hack away at 
the monster's coils with all his might ( 117). 
Lewis notes, "It is true that he accomplished 
nothing beyond breaking Caspian's second-
best sword into bits, but it was a fine thing for 
a beginner to have done" (I I 7). Later on the 
book's last page we are told, "Back in our 
own world everyone soon started saying how 
Eustace had improved, and how 'You'd never 
know him for the same boy'" (248). The 
improved Eustace will be a central character in 
the next work in the series, The Silver Chair, 
where he asks Jill, "Wash out last term if you 
can. I was a different chap then. I was-gosh I 
what a little tick I was" (5) When Jill wants to 
know what it was that brought about the 
change, he will only say that over the holidays 
"a lot of queer things happened" ( 6) 
In The Problem of Pain, Lewis sums up his 
point with these words: "I am not arguing that 
pain is not painful. Pain hurts. That is what the 
word means. I am only trying to show that the 
old Christian doctrine of being made 'perfect 
through suffering' is not incredible" (94). 
Eustace through the pain of being transformed 
into a dragon is prodded and pushed to accept 
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the only path that will lead out of his physical 
and his spiritual misery. Seeing the change that 
has transpired, we can only conclude with 
Lewis that if this world of pain "is indeed a 
'vale of soul-making' it seems on the whole to 
be doing its work" (Problem 97). 
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Stealing Past Watchful Dragons: The Aesthetic as Apologetic 
in the Fiction of C.S. Lewis 
by Eric Maxfield 
C.S. Lewis made significant contributions 
to the field of apologetics, his "lunatic-liar-
lord" trilemma perhaps being his best known 
argument. As a practicing apologist, he had 
significant influence through his writing and 
broadcasting and he continues to be quoted 
innumerable times both for what he says and 
how well he says it. The "how well he says it" 
will be the main point of this essay. Lewis's 
genius as an apologist stems not only from his 
brilliance and keen insight into the human 
condition but also from his talent as an artist. 
His aesthetic sensitivity and expression make 
his works enjoyable to read. To be sure, he 
makes his points clear and his wording flows 
well, but he does much more than that. 
Through images and story, he gains admission 
to the reader's consideration and grants the 
reader entrance into a hint of joy itself. 
Most apologetic writing is styled to 
address rational objections to belief head-on, 
assuming the audience's primary need is to 
move through intellectual obstacles. Little 
concern is shown for aesthetics except as an 
accessory, a dressing up of a primarily 
rationalistic, cognitive means to an end. The 
aim is to clearly answer objections and to 
present a convincing case to the minds of an 
intended audience. While these techniques and 
assumptions are often appropriate, not all 
people are helped by a carefully reasoned, 
logically compelling presentation. For some, 
such an approach is repellant. The mere 
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mention of "Christian Apologetics" arouses 
feelings of resentment and defensiveness, if not 
despair, in many people who have felt they 
were victims of aggressive proselytism. Since 
this method fails to address underlying issues, 
wounds, and recollections of bad experiences, 
logical arguments from would-be evangelists, 
no matter how innocently or sincerely spoken, 
are no longer admitted for consideration. 
C.S. Lewis engaged in various modes of 
apologetic work and was keenly aware of the 
value and limitations of rational argument. 
Moreover, Lewis did not shy away from 
challenging opposing views head-on and 
adjured other apologists to do likewise with 
persistence: 
One of the great difficulties is to 
keep before the audience's mind the 
question of Truth. . You have to 
keep forcing them back, and again 
back, to the real point. Only thus will 
you be able to undermine ... [t]heir 
belief that a certain amount of 
"religion" is desirable but one 
mustn't carry it too far. One must 
keep on pointing out that 
Christianity is a statement which, if 
false, is of no importance, and if 
true, of infinite importance. The one 
thing it cannot be is moderately 
. I 
Important. 
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While such an approach typifies much of his 
writing and speaking, it was not the only 
approach he took. He recognized potential for 
aesthetic appeals to serve as powerful 
apologetics, making their way past his readers' 
prejudices and awakening an almost intangible 
desire for God. 
Aesthetic channels are widely, though 
variously, recognized as contributing to 
knowledge. Many would agree that art and 
contemplation of beauty have the potential to 
enrich and deepen one's understanding. Some 
argue that such aesthetic knowing is merely a 
different route, even sometimes a faster or 
more accessible one, to an end reachable by 
rational thought or other experience. Others 
hold that art, contemplation, imagination and 
ecstasy lead us to knowledge which cannot be 
deduced or inferred from other knowledge but 
which, however clumsily, can be expressed 
propositionally. Finally, a controversial 
minority view suggests that the aesthetic holds 
exclusive claim to the knowledge and 
expression of some truths2 
One contribution of aesthetics to knowing 
occurs as one is enabled not only to know 
facts about another's world view but to enter 
into it and so to share in the quality of 
another's experience. C. Day Lewis states that 
a poem "does not merely embody a complex of 
experiences; it is an experience: and thus the 
kind of knowing it offers is different from the 
knowledge we should get from a number of 
case-histories illustrating the same sequence of 
mental events."3 C. S. Lewis agrees and 
describes the purpose and value of reading 
imaginative work: 
In reading imaginative work, I 
suggest, we should be much less 
concerned with altering our own 
opinions-though this of course is 
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sometimes their effect-than with 
entering fully into the opinions, and 
therefore also the attitudes, feelings 
and total experience, of other men. 
Who in his ordinary senses would try 
to decide between the claims of 
materialism and theism by reading 
Lucretius and Dante? But who in his 
literary senses would not delightedly 
learn from them a great deal about 
what it is like to be a materialist or a 
theist?4 
Along the same lines he writes, 
The Fantastic or Mythical is a Mode 
available at all ages for some readers; 
for others, at none. At all ages, if it is 
well used by the author and meets 
the right reader, it has the same 
power: to generalize while remaining 
concrete, to present in palpable form 
not concepts or even experiences but 
whole classes of experience, and to 
throw off irrelevancies. But at its 
best it can do more; it can give us 
experiences we have never had and 
thus, instead of "commenting on 
life," can add to it5 
C.S. Lewis hungers for the umque 
enrichment literature brings. "My own eyes are 
not enough for me, I will see through those of 
others. Reality, even seen through the eyes of 
many, is not enough. I will see what others 
have invented .... [l]n reading great literature 
I become a thousand men and yet remain 
myself"' Thus, in reading a work ofliterature, 
through the use of the imagination one 
experiences what Gadamer terms a "fusing of 
horisons," and thereby gains new insights and 
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a qualitative appreciatiOn of another's 
perceptions and worldview. 
Lewis discusses receptivity as an important 
element in participating in this unique aesthetic 
power. He echoes Augustine's famous 
distinction between "use" and "enjoyment" of 
the beautiful: 
A work of (whatever) art can be 
either 'received' or 'used'. When we 
'receive' it we exert our senses and 
imagination and various other 
powers according to a pattern 
invented by the artist. When we 'use' 
it we treat it as assistance for our 
own activities 'Using' is 
inferior to 'reception' because art, if 
used rather than received, merely 
facilitates, brightens, relieves or 
palliates our life, and does not add to 
it 7 
Concerning one's purposes m reading, he 
adds, 
The failure [to maintain mner, 
receptive silence] is greatly 
aggravated if, while we read, we 
know that we are under some 
obligation to express a judgement; as 
when we read a book in order to 
review it, or a friend's MS. in order 
to advise him. Then the pencil gets 
to work on the margin and phrases 
of censure or approval begin forming 
themselves in our mind. All this 
activity impedes reception. 8 
Meaningful evaluation, Lewis contends, must 
be based on the work's effectiveness, which is 
itself dependent in part upon the reader, 
specifically upon his receptive silence. How 
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much more must receptivity to new ideas in 
general be impeded when non-sympathetic 
readers encounter non-fictional, direct 
polemics! When reading non-fiction, one is 
predisposed to read for ideas or to understand 
an argument. But when the personal stakes are 
high enough or prejudices are strong enough, 
all but the most earnestly inquiring minds will 
set to work at once tearing apart ideas and 
building such a heap of counter-arguments that 
it becomes nearly impossible to see and 
understand the new perspective. Here, I 
believe, is where various forms of art, 
including fictional literature prove to be 
immensely helpful. 
Lewis's comments about his own fiction 
bear witness to this conviction. He says the 
impetus for Out of the Silent Planet grew out 
of evangelistic/apologetic intentions: "I like the 
whole planetary idea as a mythology and 
simply wished to conquer for my own 
(Christian) point of view what has always been 
used by the opposite side''9 Further, he states 
elsewhere, 
What set me about writing the book 
was the discovery that a pupil of 
mine took all that dream of 
interplanetary colonisation quite 
seriously, and the realisation that 
thousands of people in one form or 
another depend on some hope of 
perpetuating and improving the 
human species for the whole 
meaning of the universe--that a 
'scientific' hope of defeating death is 
a real rival to Christianity I 
believe this great ignorance might be 
a help to the evangelisation of 
England: any amount of theology 
can be smuggled into people's minds 
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under cover of romance without 
their knowing it. 10 
Lest he be misconstrued as an apologist 
who sought to squeeze his arguments into a 
fictional form so that they would be read 
unawares, viewing the fictional genre as a 
mere platform, we should observe that Lewis, 
when working as a fiction writer, saw himself 
functioning first as an artist. To refute the 
assumption by some that his impetus for 
writing "children's fiction" was to target 
Christian propaganda at them, Lewis writes 
that the inception for his Narnia project was 
the creative bubbling up of ideas and images 
which lent themselves to the Form of the Fairy 
Tale. "At first there wasn't even anything 
Christian about them; that element pushed 
itself in of its own accord. It was part of the 
bubbling." 11 But once he had decided to write 
in that form, his convictions and awareness of 
the needs and experiences of his expected 
readership came into the mix: 
I thought I saw how stories of this 
kind could steal past a certain 
inhibition which had paralyzed much 
of my own religion in childhood. 
Why did one find it so hard to feel as 
one was told one ought to feel about 
God or about the sutferings of 
Christ? I thought the chief reason 
was that one was told one ought to. 
An obligation to feel can freeze 
feelings. And reverence itself did 
harm. The whole subject was 
associated with lowered voices; 
almost as if it were something 
medical. But supposing that by 
casting all these things into an 
imaginary world, stripping them of 
their stained-glass and Sunday 
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school associations, one could make 
them for the first time appear in their 
real potency? Could one not thus 
steal past those watchful dragons? I 
thought one could. 12 
Lewis added that he did not intend the Narnia 
works only for children but saw their potential 
for stealing past the inhibitions of adults. 13 He 
writes concerning them, "The inhibitions which 
I hoped my stories would overcome in a 
child's mind may exist in a grown-up's mind 
too, and may perhaps be overcome by the 
satne means." 14 
As hinted at briefly in the quote above, 
Lewis's personal journey to faith required 
transcending strong, anti-Christian inhibitions 
borne from childhood experiences As a child, 
John, representing Lewis in his allegory The 
Pilgrim's Regre.1~1·, tound himself oppressed by 
an impossible set of rules, inconsistencies 
between stated belief and associated feelings 
("the landlord (God) is very kind" versus 
everyone's living in terror of the landlord), and 
dishonest answers to honest questions. 
Uncomfortable clothes were the most 
prominent association with religious activities. 
Later in his life he is overjoyed with the 
suggestion that "there is no landlord." But 
what he needed to know was that there is a 
landlord, but not the one of John's 
misconceptions. Because of his own 
experience, Lewis was well acquainted with 
the need for this kind of subtle and sensitive 
approach to apologetics and, because of his 
intelligence and creativity, was exceptionally 
qualified to carry it out. 
At a number of points Lewis identifies the 
problem of not having felt what he was told he 
should feel. His fiction, however, allows 
readers an encounter with characters 
exemplifying or even embodying God himself 
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after stripping away the uncomfortable clothes, 
negative associations, and disappointments. 
Lewis comments on the reason for the 
effectiveness of his fiction, 
[T]he reason why the Passion of 
Asian (lion-symbol of Christ) 
sometimes moves people more than 
the real story in the Gospels is . 
that it takes them off their guard. In 
reading the real story, the fatal 
knowledge that one ought to feel in 
a certain way often inhibits the 
feeling15 
Lewis's Letters to Children bears witness 
to the effectiveness of his Narnia series on 
children. One example, in response to a 
mother's concern that her 9-year old son 
found himself loving Asian more than Jesus, 
Lewis writes, 
I. Even if he was loving Asian more 
than Jesus (I'll explain in a moment 
why he can't really be doing this) he 
would not be an idol-worshipper If 
he was an idol-worshipper he'd be 
doing it on purpose, whereas he's 
now doing it because he can't help 
doing it, and trying hard not to do it. 
But God knows quite well how hard 
we find it to love Him more than 
anyone or anything else, and He 
won't be angry with us as long as we 
are trying. And He will help us. 
2. But Laurence can't really love 
Asian more than Jesus, even if he 
feels that's what he is doing. For the 
things he loves Asian for doing or 
saying are simply the things Jesus 
really did and said. So that when 
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Laurence thinks he is loving Asian, 
he is really loving Jesus: and perhaps 
loving Him more than he ever did 
before. 16 
So, herein lies what I recognize as one 
category of genius in Lewis's aesthetic 
apologetic. By infusing vivid images and 
characters with biblical content and recounting 
the essence of the Christian myth, Lewis 
produced a series of works with not only 
immediate aesthetic appeal but also with a 
complete and attractive presentation of the 
gospel. Readers who share his faith 
convictions have reveled in his retelling of 
truths familiar to them Other readers, whether 
skeptically defensive or calloused in 
indifference towards Christianity, are given a 
taste of glory and an inside understanding of 
truth which was heretofore inaccessible to 
them. Those who have missed the message for 
any of a host of reasons suddenly find 
themselves in it. Those who would have 
continued to keep the door to "Christian 
dogma" bolted fast for reasons other than the 
truthfulness of the dogma itself~one might 
say their peephole has become smudged~ 
gladly welcome in by the side door, the 
aesthetic door, that which is good, beautiful, 
and beautifully true. Through Lewis's fiction 
they catch a glimpse of joy as it really is. 
A second and more unique contribution of 
C. S Lewis to apologetics in the aesthetic 
mode occurs in his development of and appeal 
to the idea of Sehns11cht, an intense longing. It 
formed a significant part ofllis own experience 
in life and appears at various levels throughout 
much of his writing. Regarding apologetics, it 
is this longing which draws people toward 
God, though many seek to satisfY it with other 
things and find themselves cheated. Part of the 
effectiveness of his fiction as apologetic 
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devices results from his effective arousal of 
that longing in his readers and tastes of what it 
might be like to have that longing satisfied. 
Lewis's idea of Sehm11cht is reminiscent of 
Augustine's "Our hearts are restless 'til they 
find their rest in Thee," but differs in that 
Sehnsucht does not anticipate fulfillment in this 
life but rather increases itself as it approaches 
its object. In The Pilgrim's Regress, he says 
the desire is for "something possessed, if at all, 
only in the act of desiring it, and lost so 
quickly that the craving itself becomes 
craved." 17 It is not longing for longing's sake 
alone, but the longing is a joy for Lewis. 
He recalls his first awareness of this 
longing at a point early in his childhood. After 
describing the meagerly aesthetic environment 
of his family's first house he writes, 
[E]very day there were what we 
called "the Green Hills"; that is, the 
low line of the Castlereagh Hills 
which we saw from the nursery 
windows. They were not very far off 
but they were, to children, quite 
unattainable. They taught me 
longing-Sehnsucht; made me, for 
good or ill, and before I was six 
years old, a votary of the Blue 
Flower. 18 
Lewis recounts a number of moments, 
triggered by observing the beauty of nature or 
through reading, when he experienced 
recurring senses of this poignant longing. He 
defines their common quality as 
that of an unsatisfied desire 
which is itself more desirable than 
any other satisfaction. I call it Joy, 
which is here a technical term and 
must be sharply distinguished both 
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from Happiness and from Pleasure. 
Joy (in my sense) has indeed one 
characteristic, and one only, in 
common with them; the fact that 
anyone who has experienced it will 
want it again. Apart from that, and 
considered only in its quality, it 
might almost equally well be called a 
particular kind of unhappiness or 
grief But then it is a kind we want. I 
doubt whether anyone who has 
tasted it would ever, if both were in 
his power, exchange it for all the 
pleasures in the world. But then Joy 
is never in our power and pleasure 
often is. 19 
Lewis argues that this longing is present in 
all people. He says, "the human soul was made 
to enjoy some object that is never fully 
given-nay, cannot even be imagined as 
given-in our present mode of subjective and 
spatia-temporal experience. "20 Then he shows 
how this universal longing suggests the 
existence of its object: 
A man's physical hunger does not 
prove that man will get any bread 
... But surely a man's hunger does 
prove that he comes of a race which 
repairs its body by eating and 
inhabits a world where eatable 
substances exist. In the same way, 
though I do not believe (I wish I did) 
that my desire for Paradise proves 
that I shall enjoy it, I think it a pretty 
good indication that such a thing 
exists and that some men will 21 
According to Lewis, not all are aware of 
this longing, so it needs to be awakened in 
them. This is, in part, a function of the 
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aesthetic. In The Weight (if Glory he writes, 
teasingly and yet soberly, 
Do you think I am trying to weave a 
spell? Perhaps I am; but remember 
your fairy tales. Spells are used for 
breaking enchantments as well as for 
inducing them. And you and I have 
need of the strongest spell that can 
be found to wake us from the evil 
enchantment of worldliness which 
has been laid upon us for nearly a 
hundred years. Almost our whole 
education has been directed to 
silencing this shy, persistent, inner 
voice; almost all our modern 
philosophies have been devised to 
convince us that the good of man is 
to be found on this earth22 
Too often, Lewis observes, we find ourselves 
seeking to find full joy through things on earth. 
The resulting disappointment sends some on 
an endless, futile journey of grasping after the 
wind while others simply repress or let die that 
which could lead them to life. 
Lewis regards Sehnsucht as a drawing 
force that functions as a combination of what 
theologians elsewhere have discussed in terms 
of general revelation. 
I am quite ready to describe 
Sehnsucht as "spilled religion," 
provided it is not forgotten that the 
spilled drops may be full of blessing 
to the unconverted man who licks 
them up, and therefore begins to 
search for the cup whence they were 
spilled. For the drops will be taken 
by some whose stomachs are not yet 
sound enough for the full draught 23 
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Anything that helps awaken this longing or 
offers sips of this Joy serves as a powerful 
apologetic. Lewis's fiction does both, as a 
memorable quotation from The Lion, the 
Witch, and the Wardrobe illustrates: 
Perhaps it has sometimes happened 
to you in a dream that someone says 
something which you don't 
understand but in the dream it feels 
as if it had some enormous 
meaning-either a terrifYing one 
which turns the whole dream into a 
nightmare or else a lovely meaning 
too lovely to put into words, which 
makes the dream so beautiful that 
you remember it all your life and are 
always wishing you could get into 
that dream again. It was like that 
now. At the name of Asian each one 
of the children felt something jump 
in his inside. Edmund felt a sensation 
of mysterious horror. Peter felt 
suddenly brave and adventurous. 
Susan felt as if some delicious smell 
or some delightful strain of music 
had just floated by her. And Lucy 
got the feeling you have when you 
wake up in the morning and realise 
that it is the beginning of the 
holidays or the beginning of 
summer?4 
He writes of Sehnsucht as a longing to get 
on the inside, to be part of the dance. The 
longing to get in, common to all, is something 
the aesthetic mode of communication teases at 
without offering a deceptive substitute for the 
Real. Poetry, myth, etc., bring a reader part 
way in while at the same time intensifYing the 
longing-joy they begin to satisfY. An encounter 
with the beautiful through an aesthetic 
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apologetic echoes louder and louder the 
repeated cry "further up and further in I" found 
near the close of The Last Battle. 
In summary, the importance of Sehusucht 
for apologetics is multifaceted: First, the 
longing motivates a search for its object. 
Second, the longing itself helps prove the 
existence of its object. Furthermore, there may 
exist a need to help awaken it within a person. 
Finally, once a person is aware of longing, it 
can be shown how the gospel fulfills it. 
The aesthetic mode of knowing brings 
unique contributions to epistemology C. S 
Lewis works effectively as an apologist within 
this mode through his works of fiction, 
surmounting a shortfall of traditional 
apologetic approaches. He achieves this as his 
stories, imbued with Christian truth, 
circumvent intellectual and emotional barriers 
and present fresh and compelling tastes of 
Reality. Through evoking and addressing his 
audience's innate longing for the transcendent, 
he orients their deepest affections towards 
God. 
Works Cited 
Dancy, Jonathan, and Ernest Sosa, eds. A 
Companion to Epistemology, Blackwell 
Companions to Philosophy Cambridge, 
MA: Blackwell Publishers, 1992. 
Kreeft, Peter. C.S. Lewis: A Critical Essay hy 
Peter Kreeft Contemporary Writers in 
Christian Perspective, ed. Roderick 
Jellema. Grand Rapids: Eerdmans, 1969. 
Lewis, C. Day. The Poet's Way of Knowledge. 
Cambridge: Cambridge University Press, 
1957. 
Lewis, C.S. The Pilr;rim 's Regress: An 
Allegorical Apology for Christianity, 
Reason and Romanticism. 3rd ed. London: 
Geoffrey Bles, 1944. 
80 
Lewis, C.S. Surprised by Joy: The shape of my 
early lifo. London: Geoffrey Bles, 1955. 
Lewis, C.S. "Sometimes Fairy Stories May Say 
Best What's to be Said." New York Times 
Book Review, Childrens' Book Section, 
November 18, 1956, 3. 
Lewis, C.S. An Experiment in Criticism. 
Cambridge: Cambridge University Press, 
1961 
Lewis, C.S. "God in the Dock" In God in the 
Dock: Essays on Theology and Ethics, ed. 
Walter Hooper Grand Rapids: Eerdmans, 
I970a. 
Lewis, C.S. The Lion, the Witch, and the 
Wardrobe. New York: Macmillan 
Publishing Company, 1970b. 
Lewis, C.S. "The Weight of Glory." In The 
Weight of Glory and Other Addresses, ed. 
Walter Hooper New York: Simon & 
Schuster Inc., 1980. 
Lewis, C.S. On Stories and Other Essays on 
Literature, ed. Walter Hooper New York: 
Harcourt Brace Jovanovich, 1982a. 
Lewis, C.S. "On Three Ways of Writing for 
Children." In On Stories and Other Essays 
on Literature, ed. Walter Hooper, 3 I-43. 
New York: Harcourt Brace Jovanovich, 
I 982b. 
Lewis, C.S. Letters to Children, ed. Lyle W. 
Dorsett and Marjorie Lamp Mead. New 
York: Simon & Schuster Inc., I 985. 
Lewis, C.S. "Modern Man and His Categories 
of Thought." In Present Concerns: Essays 
hy C.S. Lewis, ed. Walter Hooper New 
York: Harcourt Brace Jovanovich, 1986. 
Martindale, Wayne, and Jerry Root, eds. The 
Quotable Fewis. Wheaton, IL: Tyndale 
House Publishers, Inc., 1989. 
Rouner, Leroy S "Ecstasy and Truth." In In 
Pursuit ()[ Happiness, ed. Leroy S. 
Rouner, 16. South Bend, IN: University of 
Notre Dame Press, 1995. 
Stealing Past Watchful Dragons • Eric Maxfield 
Taylor, James S. Poetic Knowledge: The 
Recovery of Education. Albany, NY: State 
University of New York Press, 
1998. 
Notes 
I. C.S. Lewis, "God in the Dock," in God in 
the Dock: Essays on Theology and Ethics, 
ed. Walter Hooper (Grand Rapids: 
Eerdmans, 1970a), I 0 I. 
2. Jonathan Dancy and Ernest So sa, eds , A 
Companion to Epistemology, Blackwell 
Companions to Philosophy (Cambridge, 
MA: Blackwell Publishers, 1992), 255 
"literature and knowledge." 
3. C Day Lewis, The Poet's Way of 
Knowledge (Cambridge Cambridge 
University Press, 1957), 6. 
4. C..'\'. Lewis, An Experiment in Criticism 
(Cambridge: Cambridge University Press, 
1961 ), 85-86. 
5. C.S. Lewis, "Sometimes Fairy Stories May 
Say Best What's to be Said," New York 
Times Book Review, Childrens' Book 
Section, November 18, 1956 1956,3. 
6. C.S. Lewis, Experiment, 140-141. 
7. Ibid, 88. 
8. Ibid, 93. 
9. C.S. Lewis, On Stories and Other Essays on 
Literature, ed. Walter Hooper (New York 
Harcourt Brace Jovanovich, 1982a), 
preface xvii. 
10. Ibid. 
11. C.S. Lewis, "Sometimes Fairy Stories 
. ," 3. 
12. Ibid. 
13. In response to attacks on Fairy Tales in 
contemporary literary criticism Lewis 
writes, "I was therefore writing "for 
children" only in the sense that I excluded 
what I thought they would not like or 
81 
understand; not in the sense of writing 
what I intended to be below adult attention 
.... and whether the opinion condemns or 
acquits my own work, it certainly is my 
opinion that a book worth reading only in 
childhood is not worth reading even then." 
Ibid. 
14. Ibid. 
15. C.S. Lewis, Letters quoted in PeterKreeft, 
C.S. Lewis: A Critical Essay by Peter 
Kreeft, ed. Roderick Jellema, 
Contemporary Writers in Christian 
Perspective (Grand Rapids: Eerdmans, 
1969), 37. 
16. C.S. Lewis, Letters to Children, ed. Lyle 
W Dorsett and Marjorie Lamp Mead 
(New York: Simon & Schuster Inc, 
1985), 52. 
17. C.S. Lewis, The Pilgrim's Regress: An 
Allegorical Apology for Christianity, 
Reason and Romanticism, 3rd ed. 
(London: Geoffrey Bles, 1944), 156-157. 
18. C.S. Lewis, Surprised by Joy: The shape of 
my early life (London: Geoffrey Bles, 
1955), 14. 
19. Ibid, 23-24. 
20. C.S. Lewis, Pilgrim's Regress, p. I 0. 
21. C.S. Lewis, "The Weight of Glory," in The 
Weight of Glory and Other Addresses, ed. 
Walter Hooper (New York: Simon & 
Schuster Inc., 1980), 30. 
22. Ibid, 29. 
23. Wayne Martindale and Jerry Root, eds., 
The Quotable Lewis (Wheaton, IL: 
Tyndale House Publishers, Inc., 
!989), 352. 
24. C.S. Lewis, The Lion, the Witch, and the 
Wardrobe (New York: Macmillan 
Publishing Company, 1970b), 64-65. 
George MacDonald on the Logic of Faith 
by Barbara Amell 
For the past seven years it has been my 
great pleasure to serve as editor of Wingfold, 
a literary quarterly devoted to restoring 
material by and about George MacDonald. 
One of my best sources of period articles and 
reviews related to MacDonald has been 
Scribner's Monthly, a 19'"-century American 
magazine; the editor, Richard Watson Gilder, 
was a friend and admirer of MacDonald. 
Because of the many positive comments 
recorded in this publication I was delighted 
when I came across a review in an 1876 
Scribner's issue of one of my favorite 
MacDonald novels, Thomas Wingfold But the 
unsigned review was, to my surprise, largely 
negative. While initially acknowledging that 
"George MacDonald cannot write anything 
that is not valuable," the critic labeled the 
novel "argumentative," claiming this aspect 
had not only undermined the quality of the 
novel, but had done so to no added purpose. 
"You cannot prove the truth of Christianity, 
the immortality of the soul, the mission of 
Jesus Christ, and the fallacy of positivism in a 
novel," the critic stated, adding that the author 
had made an "ineffectual attempt to render 
objective a class of arguments in favor of 
Christianity which must ever remam 
subjective " 
George MacDonald obviously did not 
agree with his critic regarding the possibilities 
of substantiating belief And whatever 
criticisms one might make of MacDonald, no 
one could accuse him of presenting a rosy 
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picture of the universe supposedly created by 
a loving God when he wrote Thomas 
Wingfold. The title character's spiritual mentor 
is a deformed dwarf who suffers, as 
MacDonald did, from painful bouts with 
asthma; the mere sight of such a man would 
cause many to question the existence of a 
caring Creator. One of the novel's subplots 
involves the redemption of murderer, and 
throughout the book Wingfold endures the 
pain of unrequited love. "I have known 
people," MacDonald once wrote, "whose 
power of believing chiefly consisted in their 
incapacity for seeing difficulties." When 
George MacDonald aimed to prove the 
unprovable, he did not select easy targets. 
The fact that MacDonald repeatedly 
attempted to apply logic to faith throughout 
much of his vast literary output may not be 
obvious to the average reader. MacDonald 
believed that Christ did not present an 
intellectual system of belief, and the author 
appears to have followed this example when 
composing his published sermons. His sons 
Greville and Ronald recorded that their 
father's beliefs were illustrated in his numerous 
didactic novels; yet many of the religious 
characters in these books were simple country 
people, not sophisticated theologians. 
MacDonald remains best known for his fantasy 
works and fairy tales; he was often referred to 
by his contemporaries in the press as a poet, a 
mystic, a preacher, a novelist, but seldom as a 
philosopher-yet it is my opinion that he was 
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one of history's finest. Scattered throughout 
nearly forty of his books one finds more 
concepts on substantiating belief than possibly 
any other writer in the English language. 
George MacDonald brought a phenomenal 
degree of logic to the subject of faith by an 
expanded definition of both logic and faith, by 
an analysis less of physical facts than of 
spiritual ones. The result is a presentation of 
proof designed first for the soul, then 
consequently for the intellect. A composite 
picture of his logic's outcome must be 
compiled from numerous sources. By sharing 
a variety of quotations from both his well-
known and obscure works I hope to 
demonstrate that he was largely successful in 
his efforts to provide the public with reasons 
to believe. 
There can be no doubt that George 
MacDonald was a man of faith In 1868 The 
British Quarterly Review declared, 
"MacDonald himself, as he is revealed in his 
books, is in all things the opposite of a skeptic. 
He can sympathize, delicately and deeply 
sympathize, with doubt, but, for his own part, 
he seems literally to be destitute of the faculty 
of dubitation. The universe for him beams and 
blazes with the light of God." Yet this same 
man of faith acknowledged that it is only 
understanding God, not simply believing in 
Him, that "will at length result in the 
unraveling for us of what must now, more or 
less, appear to every man the knotted and 
twisted coil of the universe." 
First things first: Can we know beyond 
doubt that there is a God? 
According to George MacDonald, yes, we 
can. The following excerpt from his novel 
Paul Faber is but one among many of his 
passages devoted to humanity's ultimate 
dilemma: "Do you long for the assurance of 
some sensible sign? Do you ask why no 
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intellectual proof is to be had? I tell you that 
such would but delay, perhaps altogether 
impair for you, that better, that best, that only 
vision . . . contact with the heart of God 
Himself, such a perception of His being ... as, 
by its own radiance, will sweep doubt away 
forever. Being then in the light and knowing it, 
the lack of intellectual proof concerning that 
which is too high for it, will trouble you no 
more .... It is for the sake of such vision as 
God would give that you are denied such 
vision as you would have . . . There is a 
better, closer, nearer than any human way of 
knowing, and to that He is guiding us across 
the desert of our ignorance." 
We find in this passage a recurring theme 
from many of MacDonald's concepts on the 
discovery of truth: an enhanced definition of 
the factors necessary for knowing-divine 
rather than human contact, divine rather than 
intellectual logic, divine rather than physical 
facts It follows of course that if we are to 
make this divine contact with God we must 
become more divine, in other words, more 
virtuous. MacDonald believed the path to 
virtue lay in the doing of what we know to be 
right, and that the resulting contact with God, 
far from being an emotional vagary, would be 
an experience that increased our understanding 
of the divine. "Obedience is the soul of 
knowledge," he wrote, quickly adding, "God 
forbid I should seem to despise understanding. 
The New Testament is full of urgings to 
understand. Our whole life, to be life at all, 
must be a growth in understanding. What I cry 
out upon is the misunderstanding that comes 
of one's endeavour to understand while not 
obeying .... Not anxious to know our duty, 
or knowing it and not doing it, how shall we 
understand that which only a true heart and a 
clean soul can ever understand?" 
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For MacDonald the proof that human 
beings have eternal souls lay with the nature 
and results of this contact with eternal Love, 
what he called "the unprovable mystery out of 
which come the things provable" "It is only in 
God that the soul has room," he said. "Truly 
the relation of the world to its maker cannot 
primarily be an intellectual one; it must be a 
relation tremendously deeper! We do not . 
come of God's intellect, but of his imagination. 
He did not make us with his hands, but loved 
us out of his heart." 
MacDonald thus did not regard the human 
mind alone as capable of laying hold of God. 
He described himself as "not valuing the bare 
assent of the intellect," adding that in spiritual 
matters, "adduction of proof is scarce possible 
in respect of inward experience," and "The 
sole assurance worth a man's having, even if 
the most incontestable evidence were open to 
him from a thousand other quarters, is that to 
be gained only from personal experience--that 
assurance which he can least readily receive 
from another, and which is least capable of 
being transmuted into evidence for another." 
He also believed that "The greatest forces lie 
in the region of the uncomprehended " 
Yet that such proof as the human soul 
required was to be had, MacDonald not only 
heartily maintained, but declared the path to 
intellectual unde4rstanding lay through that 
personal spiritual experience. In his criticized 
novel Thomas Winfifo!d he declared that 
spiritual matters must be "apprehended ere 
they can be comprehended." MacDonald 
believed intellectual comprehension must 
follow spiritual apprehension because love is 
greater than logic. "No human reason can be 
given for the highest necessity of divinely 
created existence," he wrote. "For reasons are 
always from above downwards Love 
cannot be argued about in its absence, for 
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there is no reflex, no symbol of it near enough 
to the fact of it, to admit of just treatment by 
the algebra of the reason or imagination." 
Why then does MacDonald often speak so 
sympathetically, so encouragingly of our need 
to understand, of our capacity to grasp truth? 
The answer lies in part in MacDonald's 
expanded definition of truth. "The simple, 
absolute truth is hard to understand," he 
wrote. 'But when once (a man) does see it, it 
is so plain that he wonders how he could have 
lived without seeing it. That he did not 
understand it sooner was simply and only that 
he did not see it To see a truth, to know what 
it is, to understand it, and to love it, are all 
one .... Once beheld it is for ever. To see one 
divine fact is to stand face to face with 
essential eternal life." MacDonald believed this 
divine contact developed and nurtured not 
only the soul but the intellect "Where religion 
itself is not the most important thing with the 
individual, all reasoning upon it must indeed 
degenerate into strifes," he wrote, " ... yet on 
no questions may the light of the candle of the 
Lord, that is, the human understanding, be cast 
with greater hope of discovery than on those 
of religion, those, namely, that bear upon 
man's relation to God and to his fellow. The 
most partial illumination of this region, the 
very cause of whose mystery is the height and 
depth of its truth, is of more awful value to the 
human being than perfect knowledge, if such 
were possible, concerning everything else in 
the universe; while, in fact, in this very region, 
discovering may bring with it a higher kind of 
conviction than can accompany the results of 
investigation in any other direction." The 
difficulty of seeing the divine MacDonald, but 
not in a negative way. "If we could thoroughly 
understand anything," he wrote in his novel 
Roher/ Falconer, "that would be enough to 
prove it undivine." The infinite depth of God's 
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divine nature was no apparent cause of 
fiustration for MacDonald. "There are 
consciousnesses oflack," he wrote, "that hold 
more bliss than any possession." "Do not say 
(God's truth) is too high for you. God made 
you in his own image, therefore capable of 
understanding him." 
MacDonald believed the key to finding 
God lay with apprehending the nature of Jesus. 
In 'The Voice of Job' he describes God as 
having made not only our bodies and souls but 
our needs-particularly our need for 
verification of God's existence and goodness. 
Throughout this sermon he stresses that we 
not only need such confirmation, but are 
entitled to it "God is the origin of both need 
and supply, the father of our necessities . 
The story of Jesus is the heart of His 
answer ... to the divine necessities of the 
children he has sent out into the universe." 
And how are we to prove the existence 
and nature of Jesus? "The reality of Christ's 
nature is not to be proved by argument," he 
wrote in his essay on Browning's Christmas 
Eve. "He must be beheld. There are thoughts 
and feelings that cannot be called up in the 
mind by any power of will or force of 
imagination, which, being spiritual, must arise 
in the soul when in its highest spiritual 
condition. A steadfast regarding of Him 
will produce this calm, and His will be the 
heavenly form reflected from the mental 
depth" 
The nature of Christ's story recorded in 
the Gospels, as MacDonald perceived it, was 
I believe, the primary foundation of his faith. 
He described the birth of Christ as "the miracle 
visible and credible by the depths of its heart of 
glory." In his novel Annals of a Quiet 
Neighbourhood the character of the minister 
offers insights into MacDonald's approach to 
helping others find faith: "I felt that to open 
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the inner eyes even of the brain, enabling 
people to see in some measure the reality of 
the old lovely story, to help them to have what 
the Scotch philosophers called a true 
conception of the external conditions and 
circumstances of the events, might help to 
open the yet deeper spiritual eyes which alone 
can see the meaning and truth dwelling in and 
giving shape to the outward facts." 
This brings us to what constitutes a major 
obstacle for many intellectuals: why should we 
trust the accounts of events in the Bible, a 
book which MacDonald himself acknowledged 
as having flaws and contradictions? There are 
many profound passages among MacDonald's 
works on this complex issue; today I have time 
to share but one. Thomas Wingfold asks the 
dwarfPolwarth how he has come to find such 
revelations in Bible passages which Wingfold 
only found vague and insupportable by logic. 
Polwarth replies that, never having been a 
religious man before he turned to the Bible, 
"No system of theology had come between me 
and a common-sense reading of the book." 
"Religion is nothing," MacDonald once said, 
"if it be not the deepest common sense." 
What did MacDonald discover when 
plumbing these depths of common sense? "Our 
Lord had no design of constructing a system of 
truth in intellectual forms," he wrote in one of 
his Unspoken Sermons. "The truth of the 
moment in its relation to him, the Truth, was 
what he spoke. He spoke out of a region of 
realities which he knew could only be 
suggested-not represented-in the forms of 
intellect and speech'' Yet in the next 
paragraph Macdonald adds, "We are bound to 
search after what our Lord means-and he 
speaks that we may understand." Elsewhere he 
points out that Christ "addresses us as 
reasonable creatures." 
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When seeking to understand why we 
should follow the ways of Christianity, 
MacDonald states, "We must not answer, 
'Because the Lord says so.' ... Although the 
Lord would be pleased with any man for doing 
a thing because he said it, he would show his 
pleasure by making the man more and more 
dissatisfied until he knew why the Lord said it. 
He would make him see that he could not in 
the deepest sense-in the way the Lord 
loves-obey any command until he saw the 
reasonableness of it." I believe this need for 
reasoning in religion helped account not only 
for MacDonald's extraordinary faith but for his 
definition offaith "True faith is a power," he 
wrote, "not a mere yielding." 
For MacDonald one of the keys to finding 
faith was understanding the nature of the 
miracles attributed to Christ. He called the 
miracles "one of the modes in which His 
unseen life found expression," adding that 
Christ's actions, like His words, were an 
embodiment of truth A being who only does 
and speaks what is true must essentially be an 
endless source of revelation, one whose words 
are, like His works, miraculous; it is in 
discovering the miraculous nature of these 
words that the miracles of Christ become more 
credible. MacDonald called Christ's words "a 
power, not of argument, but oflife The words 
of the Lord are not for the logic that deals with 
words as if they were things; but for the 
spiritual logic that reasons from divine thought 
to divine thought, dealing with spiritual facts " 
Many people would surely object that we 
are dealing here with the mystical, thus the 
unprovable. MacDonald not only defines 
mysticism as "a mode of embodying truth," he 
describes Christ's mysticism as logical. "The 
highest expression of which the truth admits 
lies in the symbolism of nature and the human 
customs that result from human necessities. (A 
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mystic) prosecutes thought about truth so 
embodied by dealing with the symbols 
themselves after logical forms. This is the 
highest mode of conveying the deepest truth; 
and the Lord himself often employed it. ... 
No dweller in this planet can imagine a method 
of embodying truth that shall be purer, loftier, 
truer to the truth embodied." "We can speak 
of nothing that belongs to the mind of God or 
the mind of man, but by the picture of some 
outside thing." 
One of MacDonald's favorite mystical 
quotations of Jesus was, "Come unto me, all 
ye that labour and are heavy laden, and I will 
give you rest" "I am well aware" he said, 
"that this gospel has passed through phases 
and that there are difficulties, but here is this 
utterance which no human heart could have 
invented, so it seems to me-seems to me so, 
that I will lay my faith in it'' "By no argument, 
the best that logic itself can afford, can a man 
be set right with the truth," MacDonald said in 
a recorded sermon. He spoke instead of "the 
spiritual perception which comes of hungering 
contact with the living truth ... this can alone 
be the mediator between a man and the truth." 
A surprising source of MacDonald's 
concepts on faith is his children's literature. In 
an unsigned 1883 review of his fairy tale The 
Princess and C:w·die, the critic stated, "It 
seems almost needful for (Dr MacDonald) to 
have a medium of imagination through which 
to look, as if what became exaggerated, and so 
misled other men, only enabled him to gain 
due proportion " In this magical book 
MacDonald says, "There is a kind of capillary 
attraction in the facing of two souls, that lifts 
faith quite beyond the level to which either 
could raise it alone." We may not be able to 
prove the personal spiritual certainty we have 
been given to others, but it is surely a comfort 
George MacDonald on the Logic of Faith • Barbara Amell 
to know our faith may communicate itself 
indirectly to another. 
Of all the works restored in Wingfold my 
favorite is a rough draft manuscript from the 
Harvard collection of what is to my knowledge 
MacDonald's only Bible story. In 'The Little 
Man,' the familiar tale of Jesus and Zacchaeus 
the tax coll~ctor, MacDonald combined the 
imaginative genius displayed in his fairy tales 
with his theological insights into the nature of 
Christ. The result is a stunning and valuable 
story, the fruit of a man who believed "the 
imagination is one of the most powerful of all 
the faculties for aiding the growth of the truth 
in the mind." MacDonald describes Zacchaeus 
perched in a tree, searching the crowd below 
for a glimpse of the great man he had heard 
about. "At first he thought it was that bold-
looking, big, broad, dark-eyed man; then he 
thought it was that beautiful, eager, yet 
thoughtful face next the man; but when at last 
his eyes did fall on the great man himself, he 
did not look any further. He knew and was 
sure that it was his very self .. 
"The little man had never seen such a 
grand, beautiful face before And he was so 
delighted at the sight, that I think he must have 
drawn a great, deep breath, and felts as if he 
himself were twice the man he was before." 
It is scarcely possible to do justice in a 
brief presentation to the wealth of concepts 
George MacDonald recorded on the logic of 
faith. Anyone interested in reading more 
material on this topic will find particularly fine 
sources in MacDonald's Un.1poken Sermons 
series, England's Antiphon, the essay 
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Reflections of MacDonald in Lewis 
by Sharon Oestreicher Kotapish 
C.S Lewis stated that he knew of no other 
writer who seemed closer to the Spirit of 
Christ than George MacDonald.' Lewis made 
it clear that he regarded MacDonald as his 
master and stated that he fancied he had never 
written a book in which he did not quote from 
him2 It is, in fact, because of Lewis's 
acclamation of MacDonald that many readers 
of Lewis have been drawn to read 
MacDonald's works. One such reader, 
Madeleine L'Engle, went so far as to say that 
"the biggest influence Lewis had on her 
writing was to introduce her to the writings of 
George MacDonald."' 
People who have enjoyed reading Lewis 
and have benefited from his writing are curious 
to know: "Who is this man who influenced 
Lewis so much?" and "What did he have to 
say?" As an admirer of Lewis, it was this 
curiosity that inspired me to read the works of 
MacDonald and to try to see what it was about 
him that had made such an impression on 
Lewis. It was while reading MacDonald's 
sermons and other writings that there seemed 
to be a familiar ring to much of what he had 
written. Then I realized that what I was 
reading in MacDonald reminded me of things 
I had read in Lewis. Sometimes it was a 
particular word used in an unusual way that 
seemed to jump out at me. Sometimes it was 
a certain phrase that caught my attention. But 
most often, it was an expression of thought 
that, while expressing a fresh new way of 
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looking at something, still seemed to be 
familiar. 
In this paper I present several examples 
from MacDonald that are reflected in the 
writings of Lewis. The examples are by no 
means exhaustive but rather consist of some of 
my favorite passages. 
In a letter written in 1953, Lewis wrote, 
"How little people know who think that 
holiness is dull. "4 The use of the word "dull" 
here always stuck in my mind. It seemed an 
unusual way to describe how some people feel 
about holiness. Most people would probably 
have used the word "boring'' But Lewis used 
the word "dull." Later, while reading a sermon 
by MacDonald, I noticed that he used the 
word "dull" to express a similar thought when 
he wrote: "Dull are those-little at least can 
they have of Christian imagination-who think 
that where all are good, things must be dull."5 
I also noticed the repetitious use of the 
word "daily," italicized in passages by both 
MacDonald and Lewis. MacDonald wrote that 
"although the idea of the denial of self is an 
entire and absolute one, yet the thing has to be 
done daily . ... "6 Lewis wrote that "life has to 
be taken day by day and hour by hour'' 7 He 
emphasized this point with the repeated use of 
the word "daily" when he wrote that the 
prayer, '"Give us our daily bread' (not an 
annuity for life), applied to spiritual gifts too; 
the little daily support for the daily triaL"' 
This focus on living life daily, day by day, 
parallels the importance that both Lewis and 
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MacDonald put on living in the present and 
not being overconsumed with the future. 
Lewis expressed this idea in a metaphor when 
he compared our lives to a play and wrote that 
we "are not the playwright, we are not the 
producer, we are not even the audience. We 
are on the stage. To play well the scenes in 
which we are 'on' concerns us much more 
than to guess about the scenes that follow it."9 
These thoughts reflect MacDonald's similar 
notions about the value ofliving in the present 
when he wrote that it is not our business "to 
speculate what we would do in other 
circumstances, but to perform the duty of the 
moment, the one true preparation for the duty 
to come." 10 
There are many other instances where the 
ideas found in the writings of Lewis closely 
parallel things that MacDonald had written. 
Regarding the problem of sin, both in 
ourselves as well as in others, MacDonald 
writes that "the cause of every man's 
discomfort is evil, moral evil-first of all, evil 
in himself, his own sin, his own wrongness, his 
own unrighteousness; and then, evil in those he 
loves . ." 11 Lewis elaborates on this idea 
when he writes that "the very activities for 
which we were created are, while we live on 
earth, vicariously impeded: by evil in ourselves 
or in others.',]2 
Both Lewis and MacDonald express a 
distrust of feelings and admonish their readers 
not to pay too much attention to them. 
MacDonald notes that our feelings, which 
come and go, are notably illogical" He 
advises his readers: "Heed not thy feelings Do 
thy work." 14 Lewis agrees that ':feelings· come 
(or don't come) and go ... .'' 15 He expresses 
the idea that feelings are something that 
"happen" to a person 16 and that our feelings 
are often determined by the weather, our 
health, or the last book we read 17 Like 
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MacDonald, Lewis advises his readers not to 
bother much about their feelings but to focus 
on obedience18 and on their intentions and 
behavior. 19 
I remember reading Mere Christianity for 
the first time and coming across Lewis's idea 
that the words "God is love" would have no 
meaning unless God contained at least two 
persons. Lewis went on to say that "if God 
was a single person, then before the world was 
made, He was not love."20 This was the first 
time I had ever heard this idea and I always 
remembered it. Later, when reading one of 
MacDonald's sermons, I found that 
MacDonald expressed a similar idea when he 
wrote that "God could not love, could not be 
love, without making things to love. Jesus has 
God to love, the love of the Son is responsive 
to the love of the Father."21 
Both Lewis and MacDonald contrast love 
and duty. MacDonald writes that duty is a 
stage toward something better, an impulse 
toward a vital contact with the truth. He goes 
on to say that someday we will forget all about 
duty and do everything from love 22 These 
same thoughts are reflected in Lewis when he 
writes that duty is a substitute for love, for 
love of both God and of other people. Lewis 
compares duty to a crutch that is a substitute 
for a leg23 and notes that "a peifect man would 
never act from a sense of duty," but that he 
would "always want to do the right 
thing . "24 
Both Lewis and MacDonald understand 
the abhorrence that people feel toward others 
who act not out of a sense oflove but of duty. 
MacDonald gives an example of a man who 
ministers to the wants of his wife and family 
out of duty and not love. He expresses the idea 
that everyone would want a man who neglects 
his family to take care of them for any reason, 
even for fear of the whip, but that the 
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strongest and most operative sense of duty 
does not satisfY anyone in such a relation 25 
Lewis expresses the same sentiment when he 
says that "we do not wish either to be, or to 
live among, people who are clean or honest or 
kind as a matter of duty: we want to be, and to 
associate with, people who like being clean 
and honest and kind. The mere suspicion that 
what seemed an act of spontaneous 
friendliness or generosity was really done as a 
duty subtly poisons it. "26 
Both Lewis and MacDonald address the 
problem of seemingly unanswered prayer and 
attribute this phenomenon to their belief that 
God knows what each person needs and that 
He wants the best for each person. Lewis 
writes: "God intends to give us what we need, 
not what we now think we want."27 These 
thoughts reflect the similar ideas MacDonald 
has on the subject when he writes that "man 
finds it hard to get what he wants, because he 
does not want the best," and that God finds it 
hard to give, because He wants to give the 
best, but man will not take it. 28 Lewis explains 
why we sometimes think that God has not 
answered our prayers by saying that it seems 
self-evident that God in his "wisdom must 
sometimes refuse what ignorance may quite 
innocently ask."29 MacDonald writes that for 
God to give a man something not in harmony 
with His laws of truth and right, just because 
the man has asked for it, "would be to damn 
him-to cast him into outer darkness.""' 
Both Lewis and MacDonald express the 
idea that God not only wants to give us what 
is best for us, but that He also wants to make 
each person into a beautiful, radiant creation. 
MacDonald writes of a person growing as 
beautiful as God meant him to be when God 
first thought ofhim31 Lewis carries this theme 
further when he writes that if we let Him, God 
"will make the feeblest and filthiest of us into 
90 
a god or goddess, a dazzling, radiant, immortal 
creature, pulsating all through with such 
energy and joy and wisdom and love as we 
cannot now imagine ... ,32 
Both authors write of God's desire for 
man to be not only beautiful, but also to be 
perfect. MacDonald writes that we are 
required to be perfect because God is 
perfect, 
33 
and Lewis writes that when Christ 
said, '"Be perfect.' He meant it. "34 Lewis goes 
on to say that when God told us to be perfect, 
"He meant that we must go in for the full 
treatment. "35 What is this "full treatment" that 
Lewis writes of/ Lewis indicates that one 
aspect of the treatment is for us to be cured of 
our sins when he writes that God's love is not 
wearied by our sins, and that God is quite 
relentless in his determination that "we shall be 
cured of those sins, at whatever cost to us, at 
whatever cost to Him "36 These thoughts 
reflect what MacDonald wrote when he said 
that "God is bound by His love to punish sin in 
order to deliver His creature He is bound by 
justice to destroy sin in His creation."37 
When writing of God's love, MacDonald 
made the rather unusual statement that "there 
is no refuge from the love of God''38 But why 
would anyone want refuge from God's love? 
MacDonald believes that we may well want to 
flee from God's love because, for the sake of 
destroying evil in us, there is no extreme of 
suffering to which God will not subject us. He 
goes on to say that "a man might flatter or 
bribe, or coax a tyrant; but ... the love of God 
will . . , for very love, insist upon the 'last 
"'
19 Th d fl d . L . penny. · ese wor s are re ecte m ew1s 
when he writes that we may wish "that we 
were of so little account to God that He left us 
alone to follow our natural impulses-that He 
would give over trying to train us into 
something so unlike our natural selves." But 
Reflections of MacDonald in Lewis • Sharon Oestreicher Kotapish 
Lewis goes on to say that then we would be 
asking "not for more love, but for less."40 
On the subject of work, MacDonald writes 
that "the same principle runs through the 
highest duty and the lowest-that the lowest 
work which God gives a man to do must be in 
its nature noble, as certainly noble as the 
highest."41 Lewis seconds this when he writes 
that "most men must glorifY God by doing to 
His glory something which is not per se an act 
of glorifYing but which becomes so by being 
offered . . . "42 Both authors give concrete 
illustrations of this principle. MacDonald 
writes that "the simplest peasant loving his 
cow, is more divine than any monarch whose 
monarchy is his glory"43 Lewis illustrates the 
same principle when he writes that "the work 
of a Beethoven, and the work of a charwoman, 
become spiritual on precisely the same 
condition, that of being offered to God, of 
being done humbly 'as to the Lord "'44 
However, Lewis goes on to say that "this does 
not, of course, mean that it is for anyone a 
mere toss-up whether he should sweep rooms 
or compose symphonies. A mole must dig to 
the glory of God and a cock must crow."45 
These thoughts mirror MacDonald who writes, 
"I would rather be what God chose to make 
me than the most glorious creature that I could 
think of"46 
The wntmgs of both Lewis and 
MacDonald indicate that neither of them 
regarded this world as our real home. Both 
authors used metaphors to express the 
temporal nature of our life here on earth. 
MacDonald compares our life on earth to 
living and working on a scaffold and notes 
that, while we work on that scaffold, it is not 
God's purpose to make us comfortable but to 
make us good 47 In a letter written in I 963, 
Lewis compares our life on earth to a seed 
living in a land of dreams 48 He thinks of this 
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world as a place not intended simply for our 
happiness but as a place of training and 
correction49 Following are quotations by both 
MacDonald and Lewis expressing how they 
see our life on earth in terms of these 
metaphors. 
MacDonald writes: 
Suppose God were building a palace 
for you, and had set up a scaffold, 
upon which He wanted you to help 
Him Would it be reasonable for you 
to complain that you didn't find the 
scaffold at all a comfortable place to 
live in? Or that it was draughty and 
cold? This world is that scaffold .. 
... God wants to build you a house 
whereof the walls shall be goodness. 
You want a house with walls of 
con?fort. But God knows that such 
walls cannot be built . . . He would 
make you comfortable, but neither is 
that His first object, nor can it be 
gained without the first, which is to 
make you good. 
It comes to this, that when God 
would build a palace for Himself to 
dwell in with His children, He does 
not want His scaffold so constructed 
that they shall be able to make a 
house of it for themselves, and live 
like apes instead of angels 5° 
Lewis writes: "If you think of this world as 
a place intended simply for our happiness, you 
find it quite intolerable: think of it as a place of 
training and correction and it's not so bad'' 51 
He further admonishes 
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Think of yourself just as a seed 
patiently wintering in the earth; 
waiting to come up a flower in the 
Gardener's good time, up into the 
real world, the real waking. I 
suppose that our whole present life, 
looked back on from there, will seem 
only a drowsy half-waking. We are 
here in the land of dreams. But cock-
crow is coming. It is nearer now 
than when I began this letter 5 2 
It would be possible to carry this study a 
step further and to show how Scripture is 
reflected in the writings of both MacDonald 
and Lewis. The Scriptural truths expressed by 
both writers have served as a reinforcement to 
the beliefs of many readers. We are all 
influenced by our encounters with Scripture as 
well as with other people-both their writings 
and spoken words as well as their actions-
and we in tum influence the lives of others. 
The interrelationship between the writings of 
Lewis and MacDonald could be said to 
demonstrate this influence of one person on 
another. Lewis learned from MacDonald and 
in turn expressed ideas that he gleaned from 
him in a new way. Through the popularization 
of many of Lewis's books, people who are not 
likely to read MacDonald's writings can gain 
access to his insights and ideas. MacDonald's 
writings have also been made more accessible 
to today' s readers through edited versions of 
his sermons 53 and anthologies of his writings54 
I would imagine that both Lewis and 
MacDonald would be pleased to know just 
how deeply their writings have influenced 
millions of readers who have feasted on their 
work in the short years since their publication. 
We are then left with the challenge to allow 
what we have learned from their writings to 
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impact our lives and to share what we have 
learned with others. 
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The Necessity of Doubt in George MacDonald's Within and Without 
by James Washick 
While the Scottish author George 
MacDonald is currently remembered as a 
writer of fiction and fantasy, in his own time 
he was well known for his poetry as well, even 
preferring to think of himself as a poet rather 
than a novelist The poetical works, however, 
are often glossed over in favor of the fiction, 
although the poems address many of the same 
crucial issues with which MacDonald wrestled 
in his novels, among them the necessity of 
doubt in a believer's life This theme is most 
evident in his first major work, Within and 
Without. This verse drama revolves around the 
spiritual quest of its protagonist Julian, a 
former monk who is torn between his love for 
his wife and his devotion to God. Using 
Julian's situation, MacDonald explores many 
of the conflicts which he himself found 
troubling~the role of doubt in the believer's 
life, the assurance of God's existence, and the 
conflict between romantic love and religious 
devotion. MacDonald's later poetry and novels 
would again address many of these issues, but 
Within and Without examines more deftly the 
inner strife over a divided devotion, between 
God and human love, than any of the poetry 
which follows it 
As with MacDonald's other major verse, 
Within and Without is semi-autobiographical, 
drawing upon the doubts and fears that 
concerned MacDonald at this point in his life 
As a result, Within and Without has its origins 
in MacDonald's relationship with Louisa 
Powell, the sister-in-law of his cousin and the 
woman he would eventually marry. The early 
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relationship between George and Louisa seems 
to have been more like a teacher and pupil 
rather than like courting lovers, as Louisa, 
ever insecure and self-deprecating even 
throughout their marriage, considered herself 
to be his spiritual inferior. This sense of 
inferiority, of considering herself unworthy of 
MacDonald, appears in some of the earlier 
letters, as in one undated letter written around 
1850 in which she states, "My heart sinks 
sometimes, oftentimes, when I think of my 
unsuitableness in so many ways." This 
situation was further aggravated by 
MacDonald's close relationship with his cousin 
Helen, a particularly attractive and vibrant 
woman, who stood as a stark contrast to 
Louisa, with her sometimes sullen demeanor 
and plain features. While Louisa was fond of 
her sister-in-law, she could not help feeling 
threatened by the intimacy shared between her 
future husband and this woman. The poem, 
then, seeks to address not only MacDonald's 
doubts about the nature of God but also 
Louisa's fears about her merit as MacDonald's 
wife 
To give a brief overview, the poem is 
divided into five Parts, or acts, each one 
introduced through a short poetic preface 
which seeks to summarize the mood and/or 
action of the section. The drama is initially set 
in the early 19th century in an Italian 
monastery where Julian, Count Lamballa, has 
taken vows as a priest 1 Seeking God in the 
company of these men of God, Julian is 
disappointed when they seem no more in touch 
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with God than he who is filled with doubts. As 
a result, Julian escapes from the monastery to 
seek God elsewhere. Because rumors have 
spread as to Julian's former life as nobility, the 
church Abbot sends a spy after Julian to bring 
him back, hoping to use Julian's wealth to add 
to the church's coffers. Part Two opens after 
Julian has returned to his estate with the hope 
of marrying Lilia, the woman whose rejection 
of him first sent him to the monastery. Finding 
her family in financial straits, Julian pays their 
debts and subsequently saves Lilia from the 
assault of a rejected suitor whom Julian kills. 
With the townspeople and the spy from the 
monastery at the gates of their mansion, Julian 
and Lilia are thus forced to flee Italy to 
England. The third part opens five years later 
in England. Julian and Lilia have married and 
have a child named Lily. To support 
themselves, Julian works as a clerk at a 
counting house and Lilia is a music tutor for 
the daughter of the widowed Lord Seaford. 
Julian, still engrossed in his spiritual search for 
God, becomes introspective and draws away 
from his wife. As a result she believes that he 
no longer loves her, thinking that he cannot 
love someone less spiritual than he. By the 
opening of Part Four the emotional distance 
has grown between them and Lilia is charmed 
by Lord Seaford's advances. When Seaford 
proclaims his love for her, she is brought to 
her senses and flees, but feeling that she has 
been emotionally unfaithful to Julian, she 
leaves Julian and their child. After receiving a 
letter which suggests that Lilia has been 
unfaithful, Julian seeks her at Lord Seaford's 
house, but does not find her. Nightly, Julian 
and Lily search for Lilia to no avail, the only 
result being that both Julian and Lily grow ill 
and the child dies. Lord Seaford, seeking to 
clear Lilia's honor, finds Julian nearly dead but 
is able to explain that Lilia remained faithful 
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before Julian dies. The final part is entitled "A 
Dream" and is set in "a world not realized." 
Julian and Lily watch over Lilia as she prays 
for forgiveness and cleansing. She dies, being 
forgiven by God and her husband, and she 
joins Lily and Julian upon a celestial mountain-
peak. 
At the heart of the poetic drama is the 
quest motif, Julian's spiritual and physical 
searches being linked. As he moves from place 
to place--from the monastery to his estates, to 
England, to the city streets, and finally to "a 
world not realized"-Julian takes progressive 
steps in his search for God and his increased 
knowledge as to the nature of God. However, 
MacDonald makes it clear that an important 
part of the quest for God is a sense of spiritual 
doubt, a questioning not only of one's former 
beliefs but also of God's love and 
characteristics. While MacDonald has only one 
character who openly rejects God, Lord 
Seaford, all of the characters who develop a 
better understanding must go through a period 
of doubt and quest in order to know God 
better. Though Julian is the central figure of 
the drama, and therefore his quest is 
emphasized, three other characters-Brother 
Robert, Lilia, and Lord Seaford-also go 
through a period of doubt prior to an 
awakening of s011s. 
Julian's quest begins when he enters the 
monastery, but because he has doubts about 
God's love and the personal relationship 
believers are to have with God, he is 
ostracized in the monastery. MacDonald 
shows how important doubt is to a true 
spiritual quest by juxtaposing his protagonist's 
doubts with the assuredness of the other 
monks. Because they have not truly sought 
God, Julian says, they have not found Him to 
be absent. Pleased in thinking that God is 
there, the monks never seek Him and instead 
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live lives based in tradition and intellectual 
debate, rather than humble searching for a 
closer relationship with God. Even Robert, 
Julian's only fiiend in the monastery, seems to 
Julian to be shallow in his belief Julian says of 
him, 
A good man. But he has not waked 
.... He believes in Christ, he thinks; 
and so he does, as possible for him 
How he will wonder when he looks 
for heavenl 2 
Like the other monks, he has not searched for 
God, for if he had, he would find heaven's 
gates closed, as Julian has. Only when one's 
faith is shaken, MacDonald seems to say, can 
the misconceptions be cleared away and true 
understanding begin. Because Julian believes 
that the monks' faith is based upon untested 
ground, he silently scoffs at their show of 
worship. As one monk recounts, "[Brother 
Stephen] chanced to say the words, Our Holy 
Faith./ 'Faith indeed! poor fools!' fell from 
[Julian's] lips,/ half-muttered and half 
whispered."' Julian refuses to bow to the 
legalistic ceremonial worship of the monks~ 
blowing his nose during prayer and standing 
when others kneel~and so they believe him to 
be an atheist. On the contrary, his belief in 
God is such that he cannot believe in a system 
of staid responses which replaces a true 
communion with God. Through his doubt, 
both in the effectiveness of the liturgical 
approach to worship and in any assumptions 
about the loving work of God in his life, Julian 
clears his life of obstacles which might 
otherwise hamper his spiritual growth. Once 
he finds that God has been speaking to him all 
the time, Julian comes to appreciate the loving 
hand of God more than would have been 
possible without his period of questioning; 
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without his doubt, he would have no need to 
search for God as he does. 
Proof of this comes through the depiction 
ofBrother Robert. While Julian is with him in 
the monastery, Robert has no doubts about the 
love of God, about the work he is doing, or 
about his place in the monastic community. By 
helping Julian escape, though, Robert shows 
signs that he is beginning to doubt the good 
that the monastery is doing, seeing that Julian 
is in danger from the monks. When he is 
punished for helping Julian escape, Robert 
wrestles with himself in the dungeon, unsure as 
to whether his action was righteous or not. As 
we see from MacDonald's favoritism of 
Julian's life of action, the author obviously 
believes that Robert has made the right 
decision in acting according to his conscience 
rather than being passive. Yet Robert is torn 
between his love of his friend and his duty to 
the church. "Would God forbid us to do what 
is right,/ Even for his sake?" Robert asks4 
This doubt, as to the righteousness of his 
actions and as concerning the ultimate will of 
God, causes Robert to begin the journey which 
Julian has already begun, the quest for a 
greater knowledge of God. 
Would they would kill me! then 
I would go up, close up, to God's 
own throne, 
And ask, and beg, and pray, to know 
the truth; 
That he would slay this ghastly 
contradiction. 5 
This is the last we see of Robert, though he is 
mentioned later by Julian as one whom Julian 
loved for his potential. Because we are left 
with a scene which sharply mirrors Julian's 
earlier conflicts, even to Robert's cry, "0 for 
one word from Godl"6 and because Julian sees 
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potential for greatness in him, we are lead to 
believe that in time he too will find a deeper 
understanding of God, yet without suffering 
the loss that Julian does. 
Like Robert's, Lilia's belief in God is 
shaken by her relationship with Julian and she 
begins to have doubts as well. Seeing the 
disparity between herself and her husband, 
Lilia begins to question her beliefs as well, 
wondering if she knows God at all. She seems 
to believe in God and His relevance to their 
lives, but once she sees Julian's devotion, she 
begins to have her doubts and starts to feel 
inferior to Julian. She does not have the high 
thoughts about God she believes that the wife 
of such a man should have, and when Julian 
tells her, "Do not always think that God is 
angry when we suffer i11,"7 her only response 
is that she cannot feel as he does. As Lilia 
senses their love for one another disappearing, 
she considers joining a convent where"! might 
weep unseen, unquestioned/ and pray that 
God in whom he [Julian] seems to dwell,/ to 
take me likewise in, beside him there "' 
Seeking to find God through the same means 
that Julian first sought Him, the convent, Lilia 
begins her search that she might know the God 
that Julian seems to know Only through 
knowing God might she be united with her 
husband. And after her "fall" with Lord 
Seaford, Lilia abandons Julian and Lily that 
she might be reconciled with God. "My Julian, 
my husband," she says. "I will find/ a quiet 
place where I will seek thy God "9 God is now 
Julian's God, not hers, for in her period of 
doubt she had to abandon any former 
conceptions of God. She must start anew. 
Going to catch the coach which will take her 
away from Julian, she feels "God's thoughts 
return again" and cries to God to help her. 
In the fifth act, as Julian and Lily, now 
dead, watch over her, Lilia prays that she may 
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be forgiven and made clean. The Angel who 
watches over her tells Julian of Lilia's 
pilgrimage to this point, 
In pain and tears was born a child-
like need 
For God, for Truth, and for essential 
Love. 
But first she woke in terror; was 
alone, 
For God she saw not .... 
So here she came that she might seek 
for God. 10 
Like Julian, she begins her sincere search with 
the painful sense that she is alone, that God 
does not respond, but as she is praying in this 
cottage, Julian and Lily looking on, she 
wrestles with her understanding of God. Using 
the adulteress that Jesus pardons as her 
example, Lilia wonders if her unfaithfulness to 
Julian, though pardonable, is beyond God's 
loving-kindness. 11 "That word gal was spoken 
surely not to send from thee/ the sinful wife 
whom thou wouldst not yet condemn'' 12 
Though still ashamed of her 'sin' Lilia has 
found that aspect of faith which came lately to 
Julian, the importance of doing. Jesus's 
command to "go, and sin no more" requires an 
active response (going) in addition to the 
omission of the sin practice. As a result Lilia 
comes through the valley of doubt to reach the 
mountain of paradise as portrayed in the 
drama's last scene, having come to a fuller 
knowledge of the loving-kindness of God. 
The last character who undergoes a 
transformation through his period of doubt is 
Lord Seaford. In stark contrast to his early 
depiction in the drama as a hedonistic servant 
of Beauty, Lord Seaford appears in the last 
scene of Act IV as a concerned Christian who 
risks his fragile health to clear Lilia's name of 
The Necessity of Doubt in George MacDonald's Within ami Without • James Washick 
the stain which has been cast upon it. When 
we first see Lord Seaford, he is composing a 
song, the words of which reveal a little about 
Lord Seaford's character. In the third and 
fourth stanza, Seaford asks that the woman of 
his desire be found flawed, that he might not 
adore her as a goddess. Yet it is through her 
sin that he wants to be assured of her 
humanity, for he asks that she "sin once in 
something small." 13 From this suggestion and 
his claim that "now 1 have no soul" 14 that the 
reader begins to suspect that Seaford lacks 
Julian's spirituality. This suspicion is later 
supported in the song, as Seaford asks to be 
tempted that he may forfeit his soul to this 
woman. Even his description of her suggests 
that he is not the moral purist, gradually 
moving from angel to devil and to deity. In the 
ninth stanza, Seaford rejects God in favor of 
this deified woman, saying 
0 what is God to me? He sits apart 
Amidst the clear stars, passionless 
and cold. 
Divine! thou art enough to fill my 
heart; 
0 fold me in thy heaven, sweet love, 
infold. 15 
While one's natural reaction might be to 
dismiss this as exaggeration common to love 
songs, we find that the following scenes 
support this initial impression of Lord Seaford 
as one who seeks the beautiful rather than the 
godly. Unlike Julian, whose encounter with the 
beauty of Nature leads him to seek God all the 
more, Lord Seaford claims Beauty as his 
"god." His actions are guided by his worship 
of this abstract ideal, seemingly incarnate in 
Lilia. Knowing that she is a married woman, 
Lord Seaford is nevertheless deterred by 
neither God nor Lilia's marriage vows, for 
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neither have a stronger authority than his 
pursuit of Beauty. In fact, Seaford's only other 
notice of God in these scenes prior to his 
conversion is God's failure to live up to 
Seaford's expectations. "How easily could 
God/ have made our life one consciousness of 
joy!/ It is denied us," he says. 16 Only when 
Lilia has left him, the beauty of the world 
departing with her, and he is bed-ridden from 
illness, does Lord Seaford begin to see that 
God alone is sufficient for him. Lord Seaford's 
doubt is not so much a doubt of God, as the 
other three are, but a doubt in his previous 
beliefs Once Lilia has gone, he finds that he 
cannot sense beauty in anything, and he begins 
to question whether his perception of Beauty 
is only a result of neural and chemical 
responses in his brain, if it is "all a show/ 
Projected from the healthy blood and nerves/ 
of well-ordered organisms'' 17 
Through such doubting, Lord Seaford is 
able to see clearly his need for God. In fact, in 
lines reflective of those which MacDonald 
once wrote to his father, 18 Lord Seaford says 
that 
If Thou art not, if 
There dwell not in Thy thoughts the 
primrose-flower 
Before it blew on any bank of 
Spring, 
Then all is untruth, unreality, 
And we are wretched things .. 
But if thou art, 0 God, then all is 
true. 19 
Seaford's "sin" is that he has made an idol of 
Beauty, trying to grasp it, and in doing so has 
watched it vanish. He has sinned by denying 
God in grasping at His work. 
Each character comes through a period of 
doubt, a questioning of one's formerly held 
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belief, and through this baptism of fire, has 
come away with a clearer knowledge of God. 
While Lord Seaford, Lilia, and supposedly 
Brother Robert have now come to know God 
better as a result of their struggle, Julian has 
developed a wholly different approach to his 
life and his relationship with his wife as a result 
of his. To the degree that Julian represents 
George MacDonald's thoughts and beliefs, this 
period of doubt is necessary to reflect the 
struggle which MacDonald faced in his 
developing relationship with his wife That he 
might not suffer the fate of Julian, having lost 
his wife in this life to be reunited with her only 
after their death, MacDonald wrote Within 
and Without to show Louisa that he wanted to 
share his spiritual journey with her, to ease her 
fears of inferiority by showing the need for a 
sympathetic bond between husband and wife 
as essential to both of their spiritual lives. In 
the process of this, MacDonald demonstrates 
many of his long held beliefs through the story 
ofJulian Lam ball~ not the least of which is the 
importance of doubt in the process of spiritual 
growth. 
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whose depiction of Renaissance Italian 
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English Literature. MacDonald did not 
move to Italy until much after the 
publication of Within and Without. c.f 
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living for-and if that be true, everything 
in the universe is glorious, except sin." 
Victorian Mythmaker, I6-17 (April, 
1847). 
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FIRST PLACE STUDENT ESSAY 
C.S. Lewis: The Abolition of Man 
by Christopher Horton 
The abundance of words written by CS. 
Lewis is nothing short of extraordinary. His 
bibliography extends eighty-two full pages at 
the end of a popular book about his life 
(Hooper 801-883). Essays, children's stories, 
reviews, scholarly papers and science fiction 
are all a part of his impressive literary resume. 
The only thing more amazing than the amount 
of writings by C.S. Lewis is the amount of 
writings about C.S. Lewis. 
In this mass of both criticism and 
commendation, one theme continues to recur: 
CS. Lewis's idea of a natural, moral law of 
the universe, which he calls the Tao. Once this 
principle of Lewis's thought is understood, the 
idea of the Tao becomes evident in almost 
every piece of C S. Lewis's writings, from the 
fantasy to the scholarly essay. This essay will 
seek to define Lewis's idea of the Tao, 
demonstrate where the principle of the Tao is 
reinforced in Lewis's fictional works, and 
conclude with Lewis's 'prophetical' warnings 
to modern humanity's rebellion against the 
Tao. 
Put quite simple and succinctly, Lewis 
himself defines the Tao as, "The doctrine of 
objective value, the belief that certain attitudes 
are really true, and others really false, to the 
kind of thing the universe is, and the kind of 
things we are" (Abolition of Man 29) 
The very word 'Tao' may frighten some 
readers, as it sounds like a mystical Oriental 
concept with no bearing on the lives of modern 
American readers. However, Lewis uses the 
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word 'Tao' simply for brevity (AM 29). For 
Lewis, the word 'Tao' serves as an 
abbreviation for objective truth, or more 
accurately objective morality, which 
transcends human time and geography. 
Evidencing its universality, this concept of 
objective truth extends to Platonic, 
Aristotelian, Stoic, Christian, and even 
Oriental writings. For example, "Thou shalt 
not kill" is a moral law that extends beyond 
Christianized American culture. This same 
moral law can be found in Ancient Egyptian, 
Babylonian, Hindu, Ancient Chinese, Roman, 
and Norse codes of conduct (AM 99). In The 
Abolition fij Man, Lewis argues that this 
continuity of moral law is not coincidental. 
The entire point of 1he Abolition of Man 
is to illustrate that the moral law transcends 
the physical realm, and is necessary for 
purposeful intellect (Aeschliman 79). Without 
the Tao, Lewis argues, one cannot suggest 
that one act is more vitiuous than another, or 
one act is worse than another (The Case for 
Christianity 4). With the rejection of objective 
truth, all meaningful conversation is void, in 
addition to justice, benevolence, and mercy 
(Meilaender 189-90). For example, how shall 
we call what Hitler did to the Jews wrong, 
unless there is some kind of moral standard by 
which to judge him? 
In conjunction with Lewis's Tao, Thomas 
Aquinas refers to a "law to which man is 
naturally inclined, and to act according to 
reason," and that "one standard of truth for all 
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[people], although it may not be known by all 
[people]" (Aquinas 358) Aquinas provides 
support for his statement by observing how the 
Pythagorean theorem, though not "known" by 
all men, it is still true for all men, whether they 
have knowledge of its existence or not 
(Aquinas 358). The person in the 5th century 
BC who rejects the Pythagorean theorem and 
the atheist live under the same objective laws 
whether they acknowledge them or not. Just as 
the Pythagorean theorem is true for all, so also 
are objective morals-for the eleventh century 
Christian philosopher, for Lewis, for the anti-
Pythagoreanist and today' s atheist. 
Having defined Lewis's idea of the Tao, let 
us observe how it appears as a recurring theme 
in Lewis's writing. A few examples will be 
examined here from his fictional works, The 
Narnia Chronicles, 7111 We Have Faces, and 
finally The Screw tape Letters. 
First, C.S. Lewis depicts the human 
inclination to reject the Tao in several of his 
characters. Perhaps the most blatant rebellion 
against the Tao occurs in Uncle Andrew in the 
novel The Magician's Nephew In response to 
Digory telling Andrew that telling a lie is a 
"rotten thing to do," Andrew replies," ... you 
must understand that rules of that sort, 
however excellent they may be for little 
boys ... can't possibly be expected to apply to 
profound students, great thinkers and sages. 
Men like me ... are freed from common rules" 
(MN 20). 
By Andrew's statement, Lewis is showing 
the human tendency to exempt oneself from 
the authority of the Tao. It is interesting to 
note that in the third chapter of The Aholition 
(if Man, Lewis states that one who rejects the 
Tao eventually will contradict himself (AM 
63). Lewis maintains that if any values remain, 
the Tao remains, and if the Tao is rejected, all 
value judgements are rejected (Hooper 336) 
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The Tao and value judgements go hand in 
hand; one cannot be keep when the other is 
rejected (AM 54). A person who denies the 
Tao simply cannot refrain from making value 
judgements themselves. 
True to Lewis's prophecy, Andrew finds 
himself contradicting himself only a few pages 
later. He appeals to Digory's sense of"honour 
and dignity to go to the aid of a lady in 
distress" (MN 27). This appeal is simply a call 
to return to an unseen, moral standard, one 
which Digory seems to comprehend better 
than Andrew 
In the midst of this discussion between 
Digory and Andrew, Andrew brings out a box 
for examination. The box, according to 
Andrew, "might contain something highly 
dangerous" (MN 21 ). Andrew deduces that 
the box "isn't Greek, Old Egyptian, 
Babylonian, Hittite, or Chinese. It is older than 
any of these nations" (MN 22). He also 
concludes his study by stating that the box is 
from another world, indeed another Nature 
(MN 23) This box, universal to all, 
supernatural, and older than all the nations is 
offered by Lewis as a pictorial symbol of the 
Tao. 
Interestingly, the box contains only dust-
albeit magic dust, but dust nonetheless. It is 
supposable that Andrew believes that the Tao 
has died-ashes to ashes and dust to dust. 
Lewis has the opposite experience when he 
began to recognize the principle of a universal, 
objective moral law in 1929. Using bones 
instead of dust, and speaking of the Tao, he 
states: "As the dry bones shook and came 
together in that dreadful valley of Ezekiel's, so 
now a philosophical theorem, cerebrally 
entertained, began to stir and heave and throw 
off its graveclothes, and stood upright and 
became a living presence. I was allowed to 
play at philosophy no longer" (Hooper 330). 
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For Lewis, bowing to the Law of the Tao 
meant mercy from God. Andrew exalts himself 
as if he were not under its authority and 
attempts to kill the Tao in his rebellion. 
Consequently, Andrew must live in hypocrisy, 
fear, and contradiction, and eventually be 
mocked and tortured by Asian's creatures. 
In another ofC.S. Lewis's fictional novels, 
Till We Have Faces, Orual spends 
considerable time asking her wise teacher 
about the nature of the Tao. After her 
experience with Psyche on the mountain, 
Orual questions the principles of truth and 
reality to Fox in the inquiry, "You don't 
think~not possibly~there might be things 
real though we don't see them?" 
Fox replies, "Certainly I do. Such things as 
Justice, Equality, the Soul or musical notes." 
Orual responds, "Oh Grandfather, I don't 
mean things like that ... are there no things~ 
I mean things~but what we see?" (TWHF 
150). 
Peter Kreeft comments accurately on this 
dialogue: "The things which Orual suspects are 
not physical things, yet they are not abstract 
ideas, either. They [Justice, Equality, the Soul] 
are solid and substantial and real" (Kreeft 45). 
This statement from Kreeft is exactly 
Lewis's position regarding the Tao. Lewis 
believes that morals do not become subjective 
simply because we cannot see them, nor are 
invisible objects less real (AM 25). Just as we 
established earlier, the Pythagorean theorem is 
not 'less real' because it is unseen and 
immaterial (Kreeft 16). Theories and symbols 
can be real, as well as trees and chairs. Our 
(and Orual's) limited perspective through 
eyesight should not be the only mode of 
interpreting reality. 
As a conclusion to this section regarding 
Lewis's use of the Tao in his fictional 
literature, we will examine a statement from 
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Screwtape in The Screwtape Letters. The 
senior devil Screwtape states a blatantly true 
passage regarding the Tao: "All great moralists 
are sent from the Enemy [i.e. God], not to 
inform men, but to remind them, to restate the 
primeval moral platitudes against our continual 
concealment of them" (SL 107). 
This statement is a very accurate summary 
of Lewis's view of the Tao, and needs but 
brief comment. Lewis states plainly in The 
Abolition of Man that men cannot create new 
morals (AM 57). He says, "the human mind 
has no more power of inventing a new value 
than of imagining a new primary colour" (AM 
56). Therefore, moralists serve only to remind 
men of the moral law, rather than invent new 
laws. In Christian framework, this profane 
attempt to create new laws is called legalism; 
our blasphemous concealment of the true 
moral law is sin; and, our embracing of the 
moral law is called repentance. Even Christ 
could not invent new laws. His objective was 
to fulfill, and to remind the Jews of the Jaw He 
had given them centuries before. 
Far from being merely an abstract principle 
contained in children's fables and myths, 
Lewis's idea of the Tao has crucial 
implications for modern society. Through our 
rejection of an objective standard of right and 
wrong, education may be doomed, and with it 
the future society of America (Kreeft 65). 
The subtitle of 'Ihe Abolition of Man is 
"How Education Develops Man's Sense of 
Morality." Most of this paper has dealt with 
the last four words of that phrase, but a 
thorough examination of The Abolition of Man 
would not be complete without also 
considering education. 
Entangled with the Tao is that concept 
dubbed "man's sense of oughtness" (Sproul 
lectures). When a person appeals to the Tao, 
they recognize what ought to be done (The 
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Case for Christianity 7). One ramification of 
removing the Tao from education is that the 
teacher can no longer appeal to a standard, 
objective measure of right and wrong. If Billy 
punches Susie, and claims that, in his own little 
reality, a boy punching a girl is honorable and 
chivalrous, the teacher must be left speechless 
without an appeal to the Tao. The issue 
becomes even more complex when 
benevolence, art, great literature, and music is 
taught. Why should a child read Milton instead 
of the Family Circus? This question also has 
no answer without appealing to the Tao. Thus, 
the teacher must use wisdom and tact to show 
the student that certain literature and music 
actually merits our approval (AM 25). The 
teacher must show that making a judgement 
"is not simply to record a psychological fact 
about our own parental or filial emotions at 
the moment, but to recognize a quality which 
demand1· a certain response from us, whether 
we make it or not" (AM 29). Lewis is saying 
that the teacher's job is to instill a love in the 
student for the things that are great. Aristotle 
says, "the aim of education is to make a pupil 
like and dislike what he ought" (C.S. Lewis 
Reader's Encyclopedia 290). Plato declared 
that the ultimate goal of education is to give 
the student pleasure at pleasant things, liking 
for likeable things, disgust for disgusting 
things, and hatred for hateable things (C.S. 
Lewis Reader's Encyclopedia 290) A hatred 
of all great literature and all great music 
demonstrates apathy and poor judgement on 
the part of the student. It by no means 
indicates a shortage of brilliance in Spenser or 
Bach. 
People who first read The Abolition of 
Man may have thought that the problem of 
subjectivism would correct itself Will 
subjectivism automatically turn into the Tao? 
The answer to that question is no. We must 
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stand boldly for the principles of the Tao. If 
we are Christians, we must stand boldly for 
The Law and Jesus Christ being the same 
yesterday, today and forever. 
Despite Lewis's repeated warnings in his 
fictional literature and blatant calls for 
repentance in The Abolition of Man, we have 
not listened. Is the cry of Lewis worthy of 
heeding? Was Lewis a prophet? We shall 
know by the fruits of the children being 
educated today. In twenty-five years, we will 
know, if it is not too late. 
Peter Kreeft concludes fittingly: 
Our question is a wartime question, 
in fact an apocalyptic question. Our 
question is whether there is a Brave 
New World at the end of our social 
mudslide. If anyone believes such 
language is exaggerated, I welcome 
him back from his nice vacation on 
another planet. For surely we are 
living through what may well tum 
out to be the most radical revolution 
in the history of human thought, a 
revolution which is not just a 
"culture war," but a spiritual war, a 
moral and religious war. At the 
human heart of this war is the 
revolution in values, a revolution 
away from moral laws to moral 
"values," away from objective 
natural law to subjective human 
values. Our question here is: How 
far can this revolution go? The 
natural law has been battered and has 
lost many battles; will it finally lose 
the war? (93-94) 
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SECOND PLACE STUDENT ESSAY 
The Atheistic Influences of the Christian Apologist 
by Eric McGlaughlin 
Many colleagues and critics of C.S. Lewis 
have called him the Christian Apologist. His 
writings defend the faith that he searched so 
long to find. The countless stories, essays, and 
poems of C.S. Lewis have stirred Christians 
and agnostics alike to consider the truth and 
reason of God. His own wife, Joy Gresham, 
was converted as a result of reading Lewis's 
arguments (Drew 261 ). His writings have 
elements that attract both children and adults, 
science-fiction fans and scholars, and 
Christians and atheists (Murphy 12). However, 
Lewis's orthodoxy and commitment to God 
did not always dominate his writings. In fact, 
he spent much of his early life as an atheist, 
until he was converted to Christianity at age 
thirty-one (Bloom 1729) His conversion and 
his past atheistic ideals are present influences 
in all of his writings. These factors, combined 
with incredible reasoning skills, give Lewis the 
reputation of the great Christian Apologist. 
Clive Staples Lewis was born in Belfast, 
Northern Ireland, on November 29, 1989. His 
family of four, with a brother Warren three 
years older, was middle-class, traditionally 
Christian, and very average. His father Albert 
James Lewis was a solicitor, and his mother 
Flora Augusta Lewis a homemaker and the 
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daughter of a clergyman. Clive, or Jack as he 
preferred to be called, spent his early years as 
a happy child who loved nature and a brilliant 
pupil who loved reading and writing. 
However, on August 23, 1908, Lewis's life 
twisted tragically as his mother died of cancer. 
He had prayed to God, the great magician in 
the sky, to heal his mother. When the magician 
failed to perform his trick, Lewis's belief in 
Christianity shattered (Gilbert and Kilby 9). 
His father then sent him to various 
boarding schools, all of which taught 
Orthodox Christianity, and all of which Lewis 
hated. Lewis's eagerness to abandon theism 
was fed by the random, lustful sight of a 
dancing mistress and the natural, pessimistic 
reality of such authors as H. G. Wells and Sir 
Robert Ball (Kilby 14, 15) Statements of "I 
believe" became ideas of "one does feel." If 
more than one thousand religions cover the 
earth, why should the one thousandth, 
Christianity, be labeled true? (Lewis, Surprised 
61-63). In 1914, the final brick was laid in 
Lewis's atheistic wall when W.T. Kirkpatrick, 
a mature atheist, became Lewis's tutor. Young 
Jack basked in his freedom from religion, as he 
also reveled in the teachings of Greek, Latin, 
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French, German, and Italian (Gilbert and Kilby 
9). 
In 1917, this proud, newly-reformed 
atheist joined the Somerset Light Infantry and 
arrived on the front lines of World War 1 on 
his nineteenth birthday However, in 1918, he 
suffered a fairly serious wound and was sent 
home to pursue his studies (Drew 260, 261 ). 
Because of natural ability and the tutelage of 
W.T. Kirkpatrick, Lewis received a 
scholarship to Oxford University in 1919. In 
his first year at Oxford, he published his first 
work, ironically titled Spirits in Bondage, 
which overtly proclaimed his theological 
viewpoint that "nature is wholly diabolical and 
malevolent and that God, if he exists, is 
outside and in opposition to the cosmic 
arrangement" (Gilbert and Kilby 11 ). As a 
student at Oxford, Jack excelled phenomenally 
in his studies of literature, winning the 
Chancellor's Prize in 1923 for one of his many 
English essays. His view against Christianity 
deepened, and God came to represent nothing 
more than ugly architecture, bad poetry, and 
especially interference m his personal 
endeavors, the worst idea yet (Lewis, 
Surprised 172, 173 ). 
Despite this outlook, a few individuals 
began to penetrate his atheistic wall, including 
authors such as Milton and MacDonald, and 
including personal acquaintances such as 
J.R.R. Tolkien, Owen Barfield, and Arthur 
Greeves. Lewis had conversed with Greeves 
for a while through the mail about the idea of 
God and theism. Through all of these 
conversations, Lewis insisted that Greeves was 
"backward for not joining the educated and 
thinking people who ignore such old and 
decaying superstitions" (Gilbert and Kilby 
16, 17). Nevertheless, in one of many of 
Greeves's letters, he struck a blow to Lewis's 
atheism when he declared that beauty is the 
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evidence of God. When Lewis considered that 
a tree, through constructed out of the same 
atoms, protons, and electrons as all other 
matter, can be beautiful to see, he was forced 
to admit that there must be something in the 
spirit of the tree, beyond the naturaL calling to 
his own spirit. Once at Oxford, friends such as 
Tolkien, Barfield, Nevill Coghill, and A.C. 
Harwood showed Jack a personal trait that he 
had yet to encounter-holiness (Gilbert and 
Kilby 18). Owen Barfield especially, although 
described by Lewis as a man who "has read all 
the right books but has got the wrong thing 
out of every one" (Lewis, Surprised 1 99), was 
the first to truly discover the holes in Lewis's 
realism (Lewis, Surprised 208). At the same 
time, books such as George MacDonald's 
Phantasies, Alexander's Space, Time, and 
Deity, and GK Chesterton's Everlasting Man 
wove into Lewis's thought pattern, presenting 
new ideas about theism that he had never 
considered. Lewis gradually adopted the 
position of Roland in Chansen that "Christians 
are wrong, but the rest are all bores" (Lewis, 
Swprised 213,214). 
In 1926, Lewis published his narrative 
poem Dymer. In the story, a young man 
revolts against his totalitarian society, kills his 
teacher, and travels through the galaxy, living 
many strange and romantic adventures. In the 
end, he is killed by a "wing'd and swarded 
shape brimming with life" (Kilby 20). Lewis, 
although still denying Christianity, reveals how 
his adventures apart from orthodoxy seem to 
be loosing their excitement. He was soon to 
find that "the hardness of God is kinder than 
the softness of man" (Lewis, Surprised 228), 
as he wrote later. He spent night after night in 
his room at Oxford trying his hardest to avoid 
this Creator who was seeking him so eagerly. 
But the brick wall of atheism Lewis had 
constructed was as a paper-thin curtain to 
The Atheistic Influences of the Christian Apologist • Eric McGlaughlin 
God. During the Trinity Term in 1929, Lewis 
feU to the floor of his office and confessed that 
"God was God" (Lewis, Surprised 228,229). 
Lewis's conversion changed every facet of 
his life. The events of his conversion 
influenced every facet of his writings. Lewis 
joined a literary group called the Inklings, with 
other such Christian authors as J.R.R. Tolkicn, 
Charles Williams, Nevill Coghill, and later his 
brother Warren. This circle of authors met 
regularly to drink tea, discuss writings, and 
et1ioy each other's company (Gilbert and Kilby 
8). Lewis's comradery with the Inklings, his 
former atheistic ideals, and his conversion left 
their footprints on all of Lewis's works, but 
certainly on Out r!f the Silent Planet, a 
science-fiction story of another world, and The 
Silver Chair, the fourth of Lewis's famed 
Narnian children's tales. However, The 
Pilgrim's Regress, an allegory very much like 
the story of Lewis's conversion itself, left the 
strongest impression of Lewis's struggle to 
convert. 
The setting for Out of the Silent Planet is 
simple. Two scientists/renegade astronauts 
kidnap an innocent passerby named Dr. 
Ransom and embark on a journey to explore 
the people of Mars, which is called 
Malacandra by the natives. Upon arrival, 
Ransom escaped his kidnappers and begins to 
encounter the culture upon which he has 
stumbled. The hross, the people of 
Malacandra, live simply; however, they do 
possess limited technology in astronomy, and 
they lived completely peaceful with 
surrounding societies. The hross tell Ransom 
of Maleldil, the creator, in whom they trust 
that all will be well. Ransom is extremely 
skeptical but finds that being in the presence of 
the hross makes it easier to trust in someone 
he cannot see (Bloom I 738). The hross speak 
mysteriously of the Silent Planet Earth, which 
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they call Thulcandra, and of the bent people 
who come from Thulcandra. When Ransom 
tells tales of war, poverty, and disease, the 
hross are puzzled as to why Maleldil is heard 
so clearly throughout the universe, yet so little 
on the Silent Planet, even though the hross 
legend says that Maleldil once came to 
Thulcandra as a person (Lewis, Out 131-133). 
C.S. Lewis viewed Christianity in the same 
way that Ransom first viewed the hross. At 
first, Lewis saw Christians as a primitive 
people who trusted in their God, for whom 
they had no proof of existence. However, 
when Lewis told the tales of his atheistic 
world, he began to see how silent his world 
really was. He found that being in the presence 
of other Christians made it easier for himself to 
trust in one he could not see. The hross did not 
fear death, but only bentness, for death did not 
destroy, but reunited the hross with Mal eldil 
(Lewis, Out 13 2). This belief, the mountain 
that Lewis felt he could not pass, eventually 
became the answer he was searching for. 
The fourth book published in The 
Chronicles of Narnia, The Silver Chair, 
exemplifies another theme present in many of 
Lewis's works~searching. The Silver Chair is 
the story of an inexperienced trio of travelers, 
Jill, Eustace, and Puddleglum, the tall and 
lanky marshwiggle. They are traveling through 
the lands north ofNamia searching for the lost 
Prince Rillian, who, on a quest to revenge his 
mother's death, followed a beautiful lady away 
into a lost kingdom. Puddleglum, although in 
the end a hero, does not waver from his 
pessimistic views. Throughout the journey, 
Puddleglum complains of poor weather and 
harsh boarding conditions, even when the 
conditions were quite hospitable. He also 
insists that the search for Rillian is completely 
futile, and that the trio is destined never to find 
him. However, as the story progresses, and 
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Puddle glum's character is more deeply 
revealed, the reader finds that Puddleglum is 
secretly driven by an extreme longing to find 
Rillian and be reunited with the Prince of his 
home land (Kilby 16). C.S. Lewis held the 
same attitude while under the tutelage ofW.T. 
Kirkpatrick. While Lewis proved always to be 
the theological pessimist, insisting the God is 
just a dying myth and the church a mob of 
blind followers, beneath the surface an intense 
longing for joy drove Lewis to search deeper 
and harder to find the missing piece of his life. 
The atheistic views of Lewis are also 
found in the antagonist of The Silver Chair. 
The reader later discovers the beautiful lady 
whom Rillian followed to be the evil witch of 
the Underworld. She had killed the queen of 
Narnia to begin Rillian's quest, then she placed 
a spell on him to keep him in bondage to 
herself When the travelers from Narnia find 
the witch's underground kingdom and finally 
the entranced Prince Rillian, they break the 
spell that had bound the prince only to 
encounter a standoff between a very angry and 
magical witch and all that they know to be true 
of the overworld. The witch proclaims that the 
entire overworld is simply a myth, and when 
the Narnians tell of the sun and Asian, the 
noble lion who rules the overworld, she insists 
that the travelers have merely manufactured 
these ideas. She argues that "you can only tell 
me that [the sun] is like the lamp ... You have 
seen lamps, so you imagine a bigger and better 
lamp and call it a sun. You have seen cats, and 
now you want a bigger and better cat, and so 
you call it a lion" (Lewis, Silver 157). The 
arguments of the witch correspond exactly 
with the arguments of Lewis as an atheist. He 
wrote to Arthur Greeves these same ideas as 
an explanation for the origin of religion He 
wrote that the magnitude of nature caused 
early humans to fabricate a force behind 
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nature, creating a god out of fear and 
ignorance (Gilbert and Kilby I 6). 
Though one finds the influences of Lewis's 
early theological viewpoints in nearly all of his 
fictional works, The Pilgrim's Regress shows 
the events of his conversion most clearly. 
Satirically called "the further spiritual 
adventures ofC.S. Lewis" (Kilby 25), Lewis 
published this story in 1933, the first story he 
wrote as a Christian (Gilbert and Kilby 12). 
John, an ambitious youth living in the great 
land ofPuritania, doesn't understand the rules 
enforced by his landlord. He has never seen 
this landlord, and half-heartedly ignoring his 
rules, fascinates himself with a distant 
enchanted island. He leaves home in search of 
this island, meeting Vertue, who is to 
accompany John on his travels. He declines 
invitations from many people he meets on the 
road, including an inviting chance to join Mr. 
Enlightenment on his journey (Kilby 25,26). 
John and Vertue eventually meet Guide, who 
tells them that the island is the home of the 
landlord, and that his longing for the island 
merely masks his real longing for the landlord 
himself (Kilby 28) The Guide, who represents 
the Holy Spirit, leads John back home on the 
same roads by which he came, only they 
appear much different on the way back to 
Puritania (Kilby 35). Because of the obvious 
representation of the characters in this 
allegory, little explanation is needed to reveal 
the parallel story ofLewis's own search for the 
landlord. Lewis followed many false objects 
looking for joy; and when their falsity was 
revealed, he abandoned the objects until 
finding that the place where he started held the 
answer for which he was searching (Gilbert 
and Kilby 12). 
At age fifty-eight C.S. Lewis married Joy 
Gresham, and she died of cancer four year 
later. Lewis himself died on November 22, 
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1963, of a heart attack, ending the life of 
arguably the greatest Christian author of the 
twentieth century (Drew 260,261 ). His 
innumerable works spoke of sacrifice as the 
key to joy, and self-choice as the key to hell, a 
lesson Lewis knew quite welL God had sought 
after him for years, not letting go until Lewis 
had given everything and returned to Puritania. 
Lewis described his own search for God as 
much a search as "the mouse's search for the 
cat" (Gilbert and Kilby 20). He knew his 
salvation to be incredible. Therefore, he let it 
soak through his entire life until every word 
that he spoke or wrote revealed fully how God 
had captured him and captured him 
completely. 
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THIRD PLACE STUDENT ESSAY 
Literature in the Text of Gaudy Night 
by Michael Cunningham 
Dorothy L. Sayers is one of the most 
colorful female writers to ever grace the 
British literary tradition. She was wild, 
flamboyant, and yet extremely devoted to her 
faith. Her writing credits were extensive and 
included essays, dramas, short stories, novels, 
translations, and biographies (Wilson, 415) 
Interestingly enough, her popularity and 
reputation rests almost exclusively on a few 
mystery novels which feature Lord Peter 
Wimsey (Wilson, 425). With Wimsey doing 
the sleuthing, Sayers firmly fixed her position 
as one of the greatest British mystery writers 
(Staley, 223). However, Sayers was never very 
comfortable with the label of mystery writer, 
or what she termed 'literature of escape' 
(Staley, 223) Her Lord Peter Wimsey novels, 
however, did earn her a lot of money which 
allowed her to retire from an advertising 
agency, and then in return retire Wimsey so 
that she could focus on writing what she 
thought was important, what she called 
'literature of expression' (Staley, 223). 
The climax of the Lord Peter Wimsey 
character came with the book Gaudy Night 
Gaudy Night is also the best mystery novel 
that Sayers ever wrote. This book was meant 
to be the last Peter Wimsey book, but the 
popularity of his character caused her to 
reconsider that decision (Winks, 808). Gaudy 
Night was very much a rogue mystery novel. 
In another letter to one of her friends, Sayers 
said this about Gaudy Night: 
I 11 
"Gaudy Night is not really a 
detective story at all, but a novel 
with a mild detective interest of an 
almost entirely psychological kind. 
But the plot, so far as it goes, is part 
of the theme. I mean that the 
fundamental treason to the mind 
which wrecks a man's career and 
makes the basis of the plot is the 
same fundamental treason which 
might easily have wrecked the Peter-
Harriet combination if they had not, 
each in turn, refused to allow it" 
(Reynolds, 3 54) 
In Gaudy Ni[;ht Sayers chose to break the 
normal rules for mystery writing This novel 
went into great detail to try to focus the 
themes on intellectual integrity and the 
conflicts between the intellect and the heart 
(Wilson, 416 ). Sayers in this novel strove to 
move away from the constraints of the typical 
mystery novel (Staley, 228). Sayers did not 
want this book to merely be a murder mystery 
but a 'Murder of Manners' (Staley, 225). Her 
goal was for this novel to be 'something "less 
like a conventional detective story and more 
like a novel'" (Winks, ~ 14 ). Though she did 
receive some criticism for this shift from the 
usual in Gaudy Ni[;ht. Sayers critics thought 
that with this new approach she was diluting 
the important elements of a good detective 
story (Staley, 225). Sayers defended her work 
by saying that her changes to the form were 
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necessary to add sophistication and 
significance to a genre which she felt was 
getting stale (Staley, 225). 
The setting for Gaudy Night was a 
women's college at Oxford University. Sayers 
herself attended Somerville college at Oxford 
from 1912-1916 (Winks, 806). After Sayers 
attended one of her class reunions, the Gaudy, 
at Somerville College she came back and 
wrote Gaudy Night (Wilson, 416). As a result, 
Gaudy Night is extremely reflective of her life 
at Oxford. Gaudy Night is also reflective of 
education itself, as it makes use of many 
different types of literature. In this novel, 
Sayers includes also a wide range of books in 
a wide range of time periods. 
Sayers used literature in Gaudy Ni;.;ht in 
two very different ways. The first way Sayers 
used literature in her book is at the beginning 
of each chapter there appears a brief quotation 
that outlines the coming action in that chapter. 
The second way she used literature is in the 
text itsel£ Because Gaudy Ni~ht was a story 
taking place in a women's college, the 
characters are always talking about books or 
actually reading them Only one book in this 
novel actually has anything to do with the plot. 
Yet, all the books she mentions in the text of 
this book carry on the themes of intellect, 
morals, and love which Sayers is trying to 
portray in Gaudy Night. So now let us focus 
on just a few of the books that Sayers 
mentions in the text of Gaudy Night. 
The oldest book that Sayers makes 
reference to is the Aeneid by Publius Vergilius 
Maro (Virgil) (Mandelbaum, i). Virgil holds a 
very unique position in the Western literary 
tradition. The Romans simply referred to him 
as 'the poet' (Mandelbaum, i). Then during the 
Middle Ages he was hailed as 'the prophet of 
the Gentiles' (Mandelbaum, i). Virgil also 
served as the divine guide to lead Dante on his 
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journey to heaven. Alfred Lord Tennyson also 
wrote a small piece to commemorate the 
nineteenth century anniversary of Virgil's 
death (Mandelbaum, i). Sayers then uses 
Virgil's Aeneid to further her story in Gaudy 
Night. The person doing the crime in this story 
is just a simple maid. The main character, 
Harriet Vane, excludes the cleaning staff 
because she doesn't think that they are 
educated enough to express themselves by 
using a quotation from Virgil. Harriet had 
underestimated Annie, the maid, because she 
had married above her station to an educated 
man who taught her Latin. So one of the key 
pieces of evidence against Annie was the Latin 
quotation that she left attached to a dummy in 
the chapel. Beatrice was the name of Annie's 
daughter, but Beatrice was also the love 
interest of Dante who appeared every once in 
a while to help guide him and Virgil. 
The next oldest book was also written by 
a Roman. This Roman's name was Apuleius 
and he was born in the Roman province of 
Africa around AD 125 (Hanson, ix). What 
little we know about him we have gleaned 
from what he said about himself in his 
recorded surviving speeches (Hanson, ix). He 
apparently traveled a lot and received a formal 
education in Carthage (Hanson, ix). He wrote 
in both Greek and Latin and he said he 
composed 'poems for the bat an and the lyre, 
the slipper and the buckskin' (Hanson, ix). His 
greatest story that has survived the ages is 
Metamorphosis, but was later renamed The 
Golden Ass (Hanson. ix). The Golden Ass is a 
story about a Greek named Lucius (Hanson, 
xi). Because of his great zeal to learn magic 
Lucius is transfonned into an ass (Hanson, xi). 
Through the rest of the book Lucius is used 
and abused by all different kinds of people and 
animals, and then with the coming of the new 
year Lucius is turned back into a man by the 
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Goddess Isis (Hanson, xi). This same story just 
with a slightly different ending is also 
attributed to a second century sophist named 
Lucian (Hanson, xi). There is a great debate 
concerning the basic idea behind this story. It 
seems that Lucian wrote his story based on an 
even older Greek story called Metamorphosis 
(Hanson, xii). Therefore, it would seem that 
both Apuleius and Lucian never came up with 
the original story and just updated the old 
basic Greek story (Hanson, xii). The text for 
Metamorphosis or The Golden Ass by 
Apuleius comes down to us in forty 
manuscripts (Hanson, xiii). The earliest of 
these manuscripts are descended from the 
original and the later ones being produced by 
the Beneuentan Monastery of Monte Cassino 
in the eleventh Century (Hanson, xiii). This 
story is mentioned in Gaudy Ni;;ht on page 
330. This is the scene in where Peter has just 
awaken to find out that Harriet Vane has been 
going through his pockets. Harriet asks him 
about his tastes in literature and he mentions 
this book as one of the ones he might have had 
on him. Peter tells her that he is very often 
drunk on words. Peter is certainly a scholar to 
the highest degree. He seems to consume the 
written word the way most people eat. It 
seems clear that Wimsey was cet1ainly a man 
after Sayers's own heart with his love of 
books. 
The book that Harriet Vane did find in 
Peter's jacket pocket, on page 328 was that of 
Sir Thomas Browne. The name of the book 
she found was Religio Medici. This book is a 
Jot like C.S. Lewis's Mere Christianity in that 
it was meant to be a religious apology. The 
discovery of this book surprises Harriet, 
because she would have expected him to be 
reading a more intellectual work instead of an 
apology. When Harriet opens the book up, she 
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reads a passage from the book which is as 
follows: 
"When I am from him, I am dead till 
I be with him. United souls are not 
satisfied with embraces, but desire to 
be truly each other; which being 
impossible, these desires are infinite 
and must proceed without the 
possibility of satisfaction" (Sayers, 
328). 
Although Browne was talking about God, 
this passage speaks very plainly for the 
relationship between Harriet and Wtmsey. This 
is the point when Harriet really gets it. She 
realizes that she does love Wimsey and that 
she is going to marry him. This is the great 
resolution between heart and intellect. Sayers 
thought that 'a detective married is a detective 
marred' (Winks, 814). However, this punting 
scene is where Sayers finally lets Harriet 
commit herself to this man that she has 
spurned for so long. It is also appropriate that 
the issue between head and heart was resolved 
with books. 
Another book that is mentioned in Gaudy 
Night is Anatomy rif Melancholy by Robert 
Burton in ]651. This book was meant by 
Burton to be purely a psychiatric treatise on 
melancholy. This book really seeks the heart of 
melancholy. Anatomy of Melancholy explains 
exactly what melancholy is, with all the kinds, 
causes, symptoms, prognostics, and several 
cures for it. The book basically gives a 
shopping list of causes and cures of 
melancholy from a philosophical, historical, 
and medical perspective (http://www. 
kessigerpub .com/catalog/authors/Burton_ 
Robert.html#262). A basic run down of this 
book is as follows: 
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"Causes of Melancholy; bad diet; 
passions and perturbations of the 
mind; Symptoms of signs of 
melancholy in the body; Prognostics 
of melancholy; Unlawful cures 
rejected; lawful cures; Diet rectified; 
deformity of body, sickness, 
baseness of birth; Against poverty 
and want and other Adversities; 
Against: Servitude, Loss of Liberty, 
Imprisonment, Sorrow for death of 
Friends, Vain fear, Envy, Emulation, 
Hatred, Ambition, Self-love, and all 
other affections; Against: Repulse, 
Abuses, Injuries, Disgraces, 
Slanders; Cure of Melancholy all 
over the Body; Love-Melancholy; 
Symptoms or Signs of Love-
Melancholy; Symptoms of Jealously, 
fear, sorrow, suspicion; Cure of 
Jealously; Religious Melancholy" 
(http://www.kessingerpub.com/ 
catalog/authors/Burton_ Robert. httnl 
#262) 
The book is mentioned in Gaudy Night on 
page 454. Mrs. Hillyard is reading this book 
and she doesn't know whether to laugh with it 
or cry about it. This is interesting in itself 
considering what a tortured soul Ms. Hillyard 
is. Ms. Hillyard is also a strident feminist. 
Though when she meets Peter she is instantly 
charmed. Her jealousy ofHerriet forces her to 
say the most terrible things about Peter. Ms. 
Hillyard though is also very critical of Harriet 
and gives her a rather rough time through the 
course of the book. A large part of melancholy 
is jealousy so it seems only to appropriate that 
Ms. Hillyard is reading a book concerning 
every part of it. 
The next major work that we are going to 
look at is Alice's Adventure ill Wonderland 
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and Through the Looking Glass by Lewis 
Carroll. Alice's Adventure in Wonderland 
appears in Gaudy Night on page 330. This is 
again the same spot were Peter goes through 
a whole list of what books he might have had 
on himself to read. This book is a fantastical 
journey underground into which Alice entered 
by following this rabbit through his hole. 
Carroll often entertained his friends and their 
children with stories on the banks of the 
Thames (http://www.cl.utoledo.edu/userhomes 
/welee/carroll. html). According to the 
University of Toledo Libraries, a young girl 
named Alice Dodgson, after hearing one of 
Carroll's stories put it down on paper. Carroll 
himself then drew illustrations for Dodgson's 
story and then gave them to her as a gift with 
the original title of Alice's Adventures 
Underground Then in 1865 the story was 
revised and completed and was published as 
Alice's Adventures in Wonderland 
(http://www.cl.utoledo.edu/userhomes/welee/ 
carroll html). 
The next CatToll work to appear in Gaudy 
Night is Through The Looking Gla.\:1·, which 
appears on page 418. This is the scene in 
which Harriet is going to allow Peter to buy 
her something. So they both go into this small 
shop because from outside they have seen a 
beautiful ivory chess set. After they look at it 
and Peter says to the affect that looks are not 
always what they seem (Sayers, 418). Harriet 
then says that his statement reminds her of 
lhrough the looking Gla1·s (Sayers, 418). This 
statement comes fi·om the fact that the second 
thing the girl notices after coming through the 
glass is a chess set From a distance everything 
looks ok, but when she got up to it and picked 
up one of the pieces it came alive. One 
extremely large theme running through both 
Carroll's stories and Gaudy Night is that 
things may not always be what they appear to 
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be. Through the Looking Glass is of course 
the sequel to Alice's Adventure in Wonderland 
and was published in 1871 (http://www.cl. 
utoledo. edu/userhomes/wlee/ carroll. html). 
The last book that is to be examined in 
Gaudy Night is Brave New World by Aldous 
Huxley. This book is mentioned in Gaudy 
Night on page 15. In the scene where Harriet 
mentions the way the conversation went 
among the group that she was in at that 
moment. Harriet said that they talked about 
Biology, then about the ideas of heredity, and 
then about Brave New World (Sayers, 15). 
This was a very shocking novel that was 
published in 1932, characterizing a world in 
which people are no longer born, but 
engineered. The working population. "drawers 
of water and hughers of wood," were designed 
to do menial tasks. In the book, the designing 
of menial workers is accomplished by starving 
the growing fetuses of oxygen to make them 
brain damaged so they will enjoy doing the 
menial tasks. Huxley portrayed a disturbing 
world in his book, while also blending science 
fiction and philosophy quite well. 
Dorothy L. Sayers wrote a splendid novel 
in which she successfully blends romance, 
mystery, and an insight into the intellectual 
world at Oxford in Gaudy Nixht. We have 
focused our attention on only a few works that 
turn up in Gaudy Night. Sayers was not only 
interested in literature, but philosophy as well. 
This can easily be seen in that she mentions 
philosophers like Macheavelli and Brocuecio 
(Sayers, 330). The writing of Sayers is very 
deep and very dense, while her use ofliterature 
is very broad. She mentioned everything from 
Greek epics like the Aeneid to children's 
stories like Alice's Adventures in Wonderland. 
Sayers also made use of countless Latin 
phrases in Gaudy Night including Peter's 
famous proposal at the end of the book. In 
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1920 Sayers was awarded both a BA and an 
MA from Oxford for her work there (Wilson, 
415). Because of her high level of education 
she had no problems with showing it off in her 
writing of Gaudy Night. Sayers used literature 
in Gaudy Night not to draw attention to itself, 
but because her education was a part of her 
and it could not help but show through in her 
writing. 
Bibliography 
Hanson, Arthur, J. Apuleius Metamorphoses. 
V.l Cambridge, Massachusetts: Harvard 
UP, 1989. 
Kessinger Publishing Robert Burton: Anatomy 
of Melancholy (http://www.kessingerpub. 
corn/catalog/authors/Burton Robert.html# 
262) 2/5/99. 
Mandelbaum, Allen. The Aeneid of Virgil. 
New York: Bantum Books, 1971. 
Reynolds, Barbara, ed. The Letters of Dorothy 
L. Sayers: 1899 to 1936. The Making of 
Detective Novelist. London: Hodder and 
Stoughton, 1995. 
Sayers, Dorothy, L. Gaudy Night. New York: 
Harper Paperbacks, 1995. 
Staley, Thomas, F. British Novelists 1890-
1929: Modernists. Detroit, Michigan: 
1985. 
University of Toledo Libraries. The Two Faces 
r!f "Lewis Carroll." (http://www.cl. 
utoledo.edu/userhomes/wlee/carroll.html). 
2/6/99. 
Wilson, Katharine, M, Paul Schlueter, June 
Schlueter. ed. Women Writers of Great 
Britain and Europe. New York: Garland 
Publishing, 1997. 
Winks, Robin, W. Mystery and suspense 
Writers: The Literature of Crime 
Detection, and Espionage. New York: 
Charles Scribner's Sons, 1998. 
A Chestertonian Approach to Humor 
by Robert Moore-Jumonville 
Writing about G. K. Chesterton's humor in 
dull, academic fashion would seem to miss the 
point that Chesterton was primarily a journalist 
(not an academician) who used his humor to 
tempt intellectual opponents to bite on, if not 
swallow, arguments that without the humor 
would be as appealing as swallowing a 
sixteenth-century canon ball with the fuse lit. 
I propose, therefore, not only to write about 
the way Chesterton used humor intellectually 
to critique the humorless; I also intend to 
imitate his tone and tactics. 
While I was riding the bus the other day, a 
thought occurred to me. Could it be true that 
most evangelicals take themselves too 
seriously? Picture the stereotypical male 
evangelical pastor: he's wearing a grey 
frumpled suit, a dash of egg on his lapel, 
adorned by one of those ties that resembles 
material from some 1960s drapes. He slouches 
a bit and glares with an affected smile. Just 
from his intense expression, you can guess he 
is contemplating the coming end of the world. 
I like that cartoon where a woman is sitting 
next to a man on a bus who looks as though he 
is experiencing dull abdominal pain. The 
caption reads: "No ma'am, I'm not a pastor. 
I'm just sick today." Unfortunately, what is 
too often true of evangelical pastors is 
probably too often true of Christians in the 
academy. Why is there so little laughter and 
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humor evident in the practice of our faith and 
work? Of course I do not mean cynical or 
hurtful laughter. There is a kind of laughing at 
others we all recognize as the opposite of a 
Christian spirit. As Bruce Cockburn sings, 
God's laughter "is not the laughter of a 
frightened mind, it's not the laughter you can 
hide behind .... It's more like the wind in the 
wings of a diving dove; you better listen to the 
laughter of love." I think that is a profound 
thought~that love laughs, that God laughs. 
Why does it seem strange, or even a touch 
heretical, to bring laughter into Christian 
academics? First, it's because in the academy 
we talk about serious ideas~big theological 
concepts that have to do with decrees and 
decisions forged in the very council of heaven. 
Another cartoon that has inspired me over the 
years shows a man talking on the phone with 
his head buried in his hands, obviously 
distressed. He says something like, "Pastor, 
my wife left me, I lost my job, and I'm due for 
major surgery this week; you'vejust got to tell 
me the difference between pre-, post-, and a-
millennialism." We're so serious about our 
theological subtleties. And as solemn Christian 
church attenders, we're serious about 
everything else, too~about all the sickness in 
our congregations (which is serious), and 
about who has taken our pew, or about what 
color the nursery carpet should be (which is 
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not serious). In one church I served a skirmish 
actually broke out over whether the Christian 
flag or the American flag should stand on the 
right side of the chancel (or was it the left?). I 
forget who won. 
Chesterton was always perceptive at 
pointing out the lighter side of people with 
heavy countenances. In his Autobiography he 
recounted a delightfully funny experience with 
the American novelist Henry James--what he 
called "the most comic comedy of cross-
purposes that ever happened in the world" 
(205). James had come to Europe as an 
American who wanted to become a stately 
European. "He had left America because he 
loved Europe, and all that was meant by 
England or France; the gentry, the gallantry, 
the traditions of lineage and locality, the life 
that had been lived beneath old portraits in 
oak-paneled rooms" (21 0). One day Henry 
came with his brother William James to pay 
Chesterton a visit. The conversation turned 
tactful, ceremonial, even grave. And then a 
fog-horn bellowed. Chesterton knew instantly 
that the din and clamor did not really originate 
from a fog-horn, but from his good friend 
Belloc shouting irreverently, "Gilberti 
Gilbert!" In stumbled Belloc, a member of 
Parliament with a friend from the Foreign 
Office. The two men had been traveling in 
France, where they had run out of money, 
gotten into all kinds of mischief, and now had 
arrived boisterous and famished, "ragged, 
unshaven, shouting for beer, shameless above 
all shades of poverty and wealth; sprawling, 
indifferent, secure" (2 10). The gap between 
these aristocratic tramps and the "Puritan 
refinement of Boston" exuded by Henry James 
"was wider than the Atlantic." The joke, 
however, was too subtle for James, said 
Chesterton. 
117 
If Henry James's demeanor were turned 
into a philosophical principle, we might call it 
"seriousness for seriousness sake." Chesterton, 
on the other hand, was a life-long advocate of 
playfulness. "The object of all human life is 
play," he once remarked, and of his own life he 
commented wistfully: 
but I for one have never left off 
playing, and I wish there were more 
time to play. I wish we did not have 
to fritter away time on frivolous 
things, like lectures and literature, 
the time we might have given to 
serious, solid and constructive work 
like cutting out cardboard figures 
and pasting colored tinsel upon them 
(Autobiography 50) 
Of course, Chesterton certainly devoted 
energy and effort throughout his life to 
serious literature and lectures. Nevertheless, 
Chesterton vigorously directed his humor 
against people who took themselves too 
seriously, foisting their seriousness on other 
innocent people; he stood against prigs and 
puritans with all their petty protests and 
prohibitions. He considered bans against 
enjoyment (the teetotaler dogma) as 
theologically untenable. As a recent 
interpreter of Chesterton counseled: 
"Perhaps G. K. Chesterton is the needed 
antidote for a Christian upbringing too 
heavily laden with somber legalism and 
unrelenting guilt" (Peters 33) The more we 
recognize that we are not God, that it is not 
our job to be the morality police, or save the 
world-the more, in fact, we recognize that 
God does not even need us, the better off we 
will be as Christians. Out of a sense of our 
own smallness, then, our own place in the 
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infinitely larger scheme of things, comes a 
humble laughter. 
The pessimist or cynic, a persona most of 
us unwittingly assume in faculty and 
department meetings, was another type of 
person that Chesterton playfully chided. Many 
intellectuals in Chesterton's day were attracted 
by materialistic or nihilistic philosophies 
(originating from Comte, Schopenhauer, or 
Neitzsche, for instance), and were intrigued by 
those who said that life was not worth living. 
Chesterton's rebuttal in his novel Manalive 
contains some of the funniest material he ever 
wrote. He exorcizes the nihilistic demons 
through sputtering, hilarious laughter. In brief, 
an important subplot of the story goes like 
this: a college student named Innocent Smith 
is receiving advice from his tutor, Dr. Eames, 
who concludes that, like a sick puppy, the 
world ought to be mercifully put out of its 
misery. But suddenly the professor finds 
himself anxiously staring down the barrel of 
Smith's revolver. In Charlie Chaplin fashion, 
Smith chases Eames around the room, 
promising to put him out of his misery Eames 
ends up dangling from a gargoyle off his 
second floor balcony pleading tor life 
Promising to give anything "to get back," the 
professor is forced by Smith to sing a hymn: 
I thank the goodness and the grace 
That on my birth have smiled, 
And perched me on this curious 
place, 
A happy English child ( 165-175). 
While the sword of Chesterton's humor 
cut against all brands of puritanism and 
pessimism, alongside this polemic lay an anti-
Gnostic affirmation of the joy of bodily 
existence. There is an earthy, Old Testament-
like spirituality in Chesterton's thought that 
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attests to the goodness of all created and 
creaturely things: earth, neighborhoods, 
gardens, food, drink, and especially laughter. 
In his novel Mana/i\1{! the protagonist declares 
with vehemence, 
if there be a house for me in heaven 
it will either have a green lamp-post 
and a hedge, or something quite as 
positive and personal as a green 
lamp-post and a hedge. I mean that 
God bade me Jove one spot and 
serve it, and do all things however 
wild in praise of it, so that this one 
spot might be a witness against all 
the infinities and sophistries, that 
Paradise is somewhere and not 
anywhere, is something and not 
anything (267) 
Perhaps another reason why laughter 
seems out of place in Christianity is because 
we imagine God as overly serious-frowning, 
scolding, judging his children harshly. There he 
is high on the mountain shouting the ten 
commandments amidst peals of thunder and 
bursts of fire, while a band of ragamuffin 
nomads tremble below like the cowardly lion 
before the Great and Terrible Oz. But God 
really does have a terrific sense of humor. I 
have always appreciated Frederick Beuchner's 
retelling of the Abraham, Sarah and Isaac story 
in his book Telling the Truth. Recall that in the 
Genesis account, Sarah laughs when God tells 
her she is going to bear a son in her old age--
who wouldn't laugh? Picture Sarah delivering 
in the geriatrics ward, or having to hire folks 
to pick the child up for her. Who can blame 
her for laughing? She not only laughs at God's 
announcement, her chuckles and chortles 
splutter into roaring peals of delirious laughter. 
Occasionally, Abraham has to check on her. 
A Chestertonian Approach to Humor • Robert Moore-Jumonville 
He says, "It's okay, God's gone now ... and 
would you please control yourselfl" 
Whereupon they both fall to their knees, then 
roll on their backs, holding their sides while 
they gasp for breath. God reappears on stage 
and confronts Sarah about her lack of religious 
etiquette. "You laughed," he says matter of 
factly. She denies it. God says, "No, but you 
did." Finally, God fully enters into the joke by 
naming the child Isaac-in Hebrew, "he 
laughs." 
Sometimes I ask my students if they can 
imagine Jesus as a spoil sport, as someone 
walking around with a clipboard trying to ruin 
people's fun, as someone who would make us 
more narrow and critical as people. The 
picture does not fit what we know about 
Jesus. In fact, a narrow and critical spirit 
sounds more descriptive of the Pharisees (or 
the Elder Brother in the story of the Prodigal 
Son) than of the Lord of the Dance. I picture 
the Pharisees as squinting with malice, talking 
through their teeth, drumming their long-nailed 
fingers. The Pharisees, who took themselves 
so seriously, were genuinely disturbed by 
Jesus, by this drunk and gluttonous people's 
rabbi who had too much fun After all, does it 
make good religious sense to teach grace? Do 
we want to tell people that they only have to 
work a few hours at the end of the day to 
receive a full day's pay? Are we in favor of 
celebrating the return of every prodigal who 
gets homesick? What kind of model is that for 
our youth? 
The last line of Chesterton's masterfully-
written Orthodoxy reads: "There was some 
one thing that was too great for God to show 
us when He walked upon our emth; and I have 
sometimes fancied that it was His mirth" 
(160). I agree wholeheartedly. Sometimes I 
imagine that an overly zealous and overly 
ascetic copyist, early in the manuscript history 
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of the New Testament, took a verse out of one 
of the original Gospels because he saw how 
injurious it might be to serious religious 
instruction. It was a short verse of only two 
words, which read: "Jesus laughed." I wish he 
would have left it alone. 
I am glad that none of the copyists omitted 
Jesus's camel jokes. I think that these camel 
passages probably escaped expurgation 
because serious religious types don't really get 
the joke. Actually, they are not as much like 
jokes as they are like cartoons. You can follow 
each frame of the cartoon yourself. Let's make 
Gary Larson the cartoonist. First frame: a 
huddle of Pharisees all decked out in religious 
garb "straining at gnats." You'll have to 
imagine the tense expressions, the Rube 
Goldberg gnat-straining devices, and the 
incredibly huge pile of strained gnats. Second 
frame: the peaceful, confident, self-possessed 
people drinking whatever liquid it was the 
Pharisees were trying to sanitize. Here, it's 
probably best to picture the setting in an 
English gentlemen's club with couches, 
servants, and reclining Pharisees conversing 
leisurely among themselves. Then the final 
frame: "swallowing a camel." The cartoon 
image, here, is what is most important-how 
the Pharisee's throat has taken on the shape of 
the humps, and how the back legs still stick 
out of his mouth as his arms flail. I'd put a few 
smiling camels looking on at the scene, 
secretively peering over the rim of cups held 
by other Pharisees in the room, giggling in 
anticipation. Jesus's second camel cartoon was 
reserved for another group of people that took 
themselves too seriously-the rich. Once 
again, there is great potential to turn a "camel 
going through an eye of a needle" into a 
marvelous animated short (perhaps in the 
genre of a Tom and Jerry cartoon). All the 
disciples are working at getting this camel 
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through the tiny hole-Peter, John and James 
have him by the head, and they've got one 
hump through, as if the camel's body is 
composed of some super strong rubber. The 
part that is going through the hole shrinks thin, 
while the rest of the animal is stretched 
bulbously (like a cartoon cat getting crammed 
into a bottle much too small for him). Andrew 
and Phillip plant their feet on either side of the 
needle hole, trying to keep it in place. Other 
disciples cheer or scream directions from the 
sidelines. Judas has another idea of how to get 
the camel through; he approaches the camel's 
rear, grinning wickedly and concealing a large, 
sharp needle behind his back. 
When all is said and done and all the jokes 
have been told, Chesterton recognizes that 
laughless and humorless Christians are in 
danger of succumbing to religious pride Pride 
has been considered the root of all sin by 
Christian thinkers from Augustine, to Dante, 
to C.S Lewis. With his humor Chesterton 
reminds his readers that pride and self 
assertion describe the spiritual condition of 
Satan-Lucifer took himself too seriously. 
"[He] fell by the force of gravity," Chesterton 
said. What, then, is the opposite of this 
spiritual disease of self-importance? Isn't it 
that brand of humility that Jesus recommends 
in the Sermon on the Mount when he says, 
"Blessed are the poor in spirit?" When we are 
poor in spirit, that is, when we acknowledge 
our spiritual poverty and need, then and only 
then are we open to receive from the Spirit 
above. "Angels can fly," Chesterton remarked, 
"because they take themselves lightly." 
We ought to be able to laugh at ourselves, 
therefore, not in self-deprecation, but rather, in 
the realization of how silly and like monkeys 
we are. "Yes, I do snore like Zeus, don't J?" "1 
really do talk in a monotone that would put a 
raging bull to sleep, don't J?'' "I really am a 
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whimsical 'piece of work."' Chesterton 
constantly poked fun at himself-grinning at 
his own girth, his fiumpled appearance, and his 
forgetful habits. He claimed that his becoming 
a journalist was nearly accidental, a stroke of 
luck and irony: "It was outrageously unjust 
that a man should succeed in becoming a 
journalist merely by failing to become an 
artist" (Autobiography 1 02). 
So, where should we begin if we were 
interested in repenting of our overly zealous 
solemnity? We might begin laughing in 
thankfulness, laughing as it were with God and 
his creation. There is an element of wonder to 
life that we humans need to cultivate. Where is 
our surprise at the drama of life we see played 
out each day? How can we fail to be thrilled by 
geese, or amused by monkeys? Children are 
constantly thrilled and amused. I believe that 
God also is constantly thrilled and amused. I'll 
bet he laughs at the sight of a rollicking 
monkey. Being fully alive means cultivating 
our awareness of"the wonder and splendor of 
being alive." Being fully alive means 
appreciating the gift oflife; it means practicing 
amazement and surprise. In an extraordinary 
passage in Orthodoxy, Chesterton crafts an 
analogy using the shipwreck in the Robinson 
Crusoe story. Everything that Crusoe pulls 
from the sinking ship and sea is a gift, a joy, a 
prize. So, too, each green lamp-post we 
encounter, not to mention each star, is a great 
"might-not-have-been"-each object in life is 
something pulled from the sea of non-
existence for our delight and benefit. Here is 
what Chesterton called his "makeshift mystical 
theory," namely, that "anything was 
magnificent as compared with nothing," and 
ought to evoke in us "a sort of mystical 
minimum of gratitude" (Autobiography 96, 
97). The person who is fully alive, then, is 
simply the one who "refuses to die while he is 
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still alive. He seeks to remind himself by every 
electric shock to the intellect that he is still a 
man alive, walking on two legs about the 
world" (MalUl/ive 298). This may be a slightly 
different way of obeying the New Testament 
injunctions to "keep awake!" "The real 
difficulty of man," argued Chesterton, "is not 
to enjoy lamp-posts or landscapes, not to 
enjoy dandelions or chops; but to enjoy 
enjoyment" (Autobiography 323). 
Finally, God's "larger scheme of things" 
also has to do with salvation, which is surely 
something to laugh lustily about. The cross is 
no laughing matter, of course, but that Christ 
saved me is absolutely hilarious. The devil is 
still roaring like a lion, seeking whom he may 
devour, but from God's view he's more like a 
defeated and wounded cartoon cat. Karl Barth 
said that Jesus Christ is God's "Yes" to the 
world. Christ has won, hallelujah! We know 
the end of the story, and we know who wins I 
That should make us smile, if not collapse in 
convulsions of belly-rumbling. We could call 
this "the laughter of Easter." Christ is risen 
indeed! I do not mean to imply that we must 
literally sputter and spit and scream Sheer joy, 
pure delight, raucous jubilation would be 
enough. There are laments in the psalms, but 
remember there also are many notes of praise. 
In other words, the Bible is not all knit-brow 
seriousness. If our academic pursuits boast no 
humor, no joy at all, can they really be 
considered Christian? When was the last time 
you had a good, honest spiritual chuckle? 
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Gollum and the Mystery of Evil 
by John Seland 
In his two novels, The Hobbit and The 
Lord of the Rings, Tolkien describes a 
powerful Ring that corrupts whoever 
possesses it, depending on how much he uses 
it (Hall 3 51). We learn a great deal about the 
Ring's "satanic power" (Purtill II 0) by 
examining the motives and ambitions of 
Sauron, its maker, as well as Saruman, his 
chief lieutenant. But these are semi-angelic 
beings, above the human, and more involved 
with "spiritual" sins, sins of the heart, like 
pride and envy. To understand how evil works 
on a much more physical, "fleshly" level~here 
we are dealing with such sins as greed, 
gluttony, and anger~one must turn to the 
little hobbit Gollum, who, though not 
corrupted in the same way, is surely just as 
much a pawn of evil as they are. One wonders, 
what specific role does he play in the novels? 
What particular aspects of evil does he 
represent? Has evil penetrated so deeply into 
his being that there is no hope for change? 
And, finally, how does his way of acting affect 
the goodness of others? Before attempting to 
answer these questions, a glimpse at some 
historical background may be helpful. 
Before the creation of Middle-earth, 
certain powerful beings lived both on earth 
(Arda, the realm of the Valar, Noel 115) and 
in the heavens (the Timeless Halls). One of 
these was Sauron, an Ainur, and one of the 
Maiar of Aule (Foster 433; Noel 189). These 
were like angels, entrusted by Eru, a God-like 
Being, to tend the earth. All went well at first 
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until Melkor, the most powerful of the Ainur, 
rebelled. Melkor, desiring to bring things into 
being by himself and to dominate them, began 
to claim all the Earth as his own. However, 
Manwe, Melkor' s brother and the noblest of 
the creatures brought into being by Eru, did 
not allow this. Thus began the struggle 
between the forces of good and evil. 
Many years before the action described in 
The Hobbit takes place, Sauron was seduced 
by Melkor, becoming his chief servant (Foster 
433). At one point (during the Second Age, 
between 1200-1600), Sauron made friends of 
the Elves and learned from them how to forge 
powerful rings (Day 264). However, he 
betrayed them, some ten years later secretly 
forging a Ring that was able to control all the 
others. Nevertheless, later (during the Second 
Age, 3441 ), an alliance of men and elves 
defeated him. One of the leaders of the 
alliance, Isildur, then cut the Ring from 
Sauron' s finger and kept it Very soon 
afterwards Isildur was attacked by a band of 
Orcs, the result being that the Ring was lost in 
the Anduin River. There it remained for 2,461 
years, until a hobbit, Deagol, found it as he 
was fishing. Seeing its beauty, and jealous that 
such a Ring was not his own, Smeagol 
strangled him and took the Ring for himself 
In The Hobbit brief mention is made to 
what happened next. Because of his odious 
behavior, his family expelled Smeagol. Then 
we read how Gollum~his name had been 
changed because of way he gurgled when 
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talking to himself-"crept down down, into 
the dark under the mountains" ( 69) 1 These are 
the Misty Mountains, the very place where, 
four hundred and seventy years later, the 
hobbits now find themselves as they make their 
way to a dragon's lair to recover treasures that 
he stole years ago. 
Bad weather forces the little band of 
dwarves and hobbits, led by the wizard 
Gandalf, to take refuge in a cave. Suddenly 
goblins attack. All escape except Bilbo, who, 
hitting his head, falls unconscious. After 
groping along for a while, he happens to touch 
"a tiny ring of cold metal" (65). Unaware that 
he has found the Ring made my Sauron, he 
pockets it and then goes further down in the 
tunnel 2 "Some of these caves," we read, "go 
back in their beginnings to ages before the 
goblins" (67). One feels that Bilbo is touching 
the very beginnings of time. (See also LR, Part 
I, Book I, 78.) At this point, the narrator 
introduces Gollum. "Deep down here by the 
dark water lived old Gollum, a small slimy 
creature. I don't know where he came from, 
nor who or what he was. He was a Gollum-
as dark as darkness, except for two big round 
pale eyes in his thin face" (67). 
Immediately afterwards, Gollum is 
described as a kind of Charon, ferrying souls 
from the land of the living to the dead. This 
suggests, rightly, that his underground home is 
like hell. We read: 
He had a little boat, and he rowed 
about quite quietly on the lake; for 
lake it was, wide and deep and 
deadly cold ... He was looking out 
of his pale lamp-like eyes for blind 
fish, which he grabbed with his long 
fingers as quick as thinking. He liked 
meat too. Goblin he thought good, 
when he could get it; but he took 
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care they never found him out. He 
just throttled them from behind .. 
(67-68) 
Gollum shares a physical trait all hobbits 
have: they love to eat, which, in turn, is related 
to a more spiritual weakness: their greed. This, 
as we come to see, is also the sin of the 
dragon, Smaug, on an even greater degree. 
"[He is] a vast incarnation of the infantile 
selfishness which Bilbo has been outgrowing 
throughout the story ... " (Green, "The Four-
Part Structure of Bilbo's Education" 135). 
Next, we see Gollum talking to himself, a 
habit showing his tendency to center all life on 
himself' Seeing Bilbo, he immediately thinks 
of a good meal. "Bless us and splash us, my 
precious! I guess it's a choice feast" (68). The 
narrator adds, "he always called himself 'my 
precious"' (68) 4 Gollum makes himself into a 
sort of god, or, more correctly, a devil. 5 
Following this, Bilbo and Gollum tell each 
other riddles, the idea being that if Bilbo 
cannot answer, Gollum can eat him; if Gollum 
cannot answer, he must show Bilbo the way 
out of the cave. Significantly, Gollum's riddles 
all relate to death, nothingness, and "the end of 
things" (Crabbe 50), which implies that the 
Ring has corrupted Gollum, "eating up his 
mind" (FR, I, 81) and making him even worse 
than he was when he found it. Then, when 
Bilbo wins the contest, Gollum is obliged to 
help him. At this point, Gollum, apparently 
forgetting his promise to lead Bilbo out of the 
tunnel, excuses himself in order to fetch the 
Ring which, because of its capacity to make its 
wearer invisible, will be the means by which he 
can kill and eat Bilbo. Unknown to him is the 
fact that the Ring, having slipped off his finger, 
is now with Bilbo. 
Here Tolkien refers to how Gollum came 
to possess the Ring. In the long years that 
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followed, all the while the Ring had been 
working to corrupt him. His soul is in a sorry 
condition; perhaps, as his riddles show, he 
even suffers from paranoid depression. One 
even wonders if he is truly responsible for his 
decisions, as can be seen when Gollum says 
the Ring "carne to me on my birthday" (75). It 
seems he believes, or half-believes that this 
justified his murder of his cousin Deagol. (See 
LR, Part I, Book I, 78 and 83.) The narrator 
alludes to this. "Gollum used to wear [the 
Ring] at first, till it tired him; and then he kept 
it in a pouch next his skin, till it galled him; 
and now usually he hid it in a hole in the rock 
on his island, and was always going back to 
look at it" (75). 
We also learn here how the Ring tends 
either to slip on or off the finger of the one 
who has it. "The Ring itself becomes a 
transferable band of active ill will" (Catharine 
R. Stimpson 48). This suggests that the Ring 
may have felt "lonely" being with Gollum for 
so long a time. It wanted to be more active in 
bringing ruin to others6 Also of significance is 
the fact that the Ring actually begins to control 
the will of its bearer. Thus Frodo at times, 
particularly when there is danger, feels an 
overwhelming desire to put on the Ring "It 
seemed to him, somehow, as if the suggestion 
carne to him from outside" (FR, I , 199). In 
any event, having become invisible to Gollum, 
Bilbo is able to escape the tunnel. 
When Bilbo is about to exit the tunnel, and 
he sees Gollum sitting directly in the opening, 
his first thought is to kill him. But then he 
reflects. 
No, not a fair fight. He was invisible 
now. Gollum had no sword. Gollum 
had not actually threatened to kill 
him, or tried to yet. And he was 
miserable, alone, lost. A sudden 
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understanding, a pity mixed with 
horror, welled up in Bilbo's heart ... 
And then quite suddenly in another 
flash, as if lifted by a new strength 
and resolve, he leaped ... 
Straight over Gollum's head he 
jumped ... (79-80) 
The word "over" balances the word 
"down," that is used earlier, when Bilbo first 
went "down" into the cave 7 This refers to the 
"descent-ascent" pattern that the hero must 
experience before maturation, a "rite of 
passage," necessary to test the hero before he 
becomes a man 8 
Bilbo passes the test, emerging from the 
tunnel as a new person 9 The final proof of his 
success lies in the mercy that he shows 
Gollum. He could kill him but, instead, he 
spares his life, an act which will have great 
consequences when, at the end of the story, 
Gollum becomes the means whereby the Ring 
. d d 10 1s estroye . 
William Green observes astutely that 
Gollum serves as Bilbo's shadow, representing 
the dark side of his own personality (50), or, 
as Marie-Louise von Franz says in her study of 
shadow and evil in fairy tales, "the 
personification of certain aspects of the 
unconscious personality" (3). He is Gollum's 
alter ego (Jane Chance Nitzsche, Tolkien's Art 
36). This holds true to an even greater extent, 
of course, with the dragon, who represents, 
even more than Gollum, a temptation to take 
wealth and use it for himself Jane Nitzsche 
writes that Gollum "epitomizes the 'lesser and 
more nearly human' vices, as Smaug in the 
second part epitomizes the 'older and more 
elemental' vices" ("The King Under the 
Mountain" 9). "Gollum, in fact, functions as 
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Sin and spiritual death" (Nitzsche, "The King 
Under the Mountain" 7.) The similarities 
between the two hobbits are many. Their 
habits are alike: they love food and riddles and 
holes in the ground. They both have 
considerable property, and they both live 
alone. But deeper spiritual weaknesses, like 
their fear of the outside world, their reluctance 
to become involved, and the way they hoard 
their property show a certain moral paralysis. 
Bilbo, of course, does not go to the extent 
Gollum does-killing another to gain wealth-
but in his case, too, at least, initially, sin is well 
on its way of taking control of his freedom. 
We can see this from his previous behavior in 
the Shire. The Took part of his personality-
his daringness and love for adventure-has all 
but been subsumed by the Baggin's part. Love 
has begun to turn inward, so much so that, 
given time and opportunity, Bilbo's already 
divided personality could worsen to the extent 
that he could turn into a kind of Gollum 
The two hobbits, however, are different, 
which can best be seen in the way they 
respond to grace or, in more naturalistic terms, 
to the opportunities that come their way Here 
Gandalf's example benefits Bilbo enormously, 
and we see how after a while Bilbo begins to 
follow his mentor's example, for instance, in 
the way he remains dedicated to the group. 11 
Furthermore, like Gandalf, Bilbo decides not 
to amass a fortune. Instead, he uses the 
precious Arkenstone that he finds in the 
dragon's lair to bring peace to the warring 
factions. 12 Gollum has no one to give him 
good example, this being one reason why the 
evil Ring grips his heart so tightly 
Randall Helms shows how the plots of the 
two novels, resemble each other, although the 
action in Lord of the Rings, being much more 
involved, has a larger cast and many more 
episodes. The tone, too, is much more serious. 
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But essentially, the two stories have very much 
in common, as can be seen, for instance in the 
way Frodo, like Bilbo, passes through his own 
rite of passage as he makes his way towards 
maturation. 
Gollum plays an important role in The 
Lord of the Rings, just as he did in the earlier 
novel. Also, just as in The Hobbit, there are 
qualities that link him to Bilbo as well as 
Fro do. We see this when Gandalfvisits Bilbo, 
now an old man, to persuade him to pass the 
Ring on to Frodo. Bilbo reacts violently, 
repeating the same words Gollum once used. 
"It's mine My precious. Yes, my 
precious." And "you won't get it. I won't give 
my precious away" (FR, I, 56). He only relents 
when Gandalf threatens him. Later, when 
Frodo meets Bilbo at Rivendell, and Bilbo asks 
to see the Ring again, Frodo reacts as violently 
as Bilbo once did. We read: "Slowly he drew 
[the Ring] out. Bilbo put out his hand. But 
Frodo quickly drew back the Ring. To his 
distress and amazement he found that he was 
no longer looking at Bilbo; a shadow seemed 
to have fallen between them . He felt a 
desire to strike him" (FR, II, 280). 
The words "My Precious" are of utmost 
significance, indicating that the one possessing 
the Ring is, in fact, possessed by it. 13 It 
becomes his most precious possession, even 
more valuable than his very soul. The words, 
in fact, suggest that the bearer of the Ring 
loses his identity It is no wonder, then, that 
the Black Riders, Sauron's chief servants, are 
little more than shadows. Originally Men, they 
were each given a Ring by Sauron and in this 
way easily corrupted, so evil that they lost 
their very identity (Foster 359-60). This is why 
they are invisible to normal eyes, and are only 
recognizable by their black clothing. 
The story of Gollum continues in the 
second book, The Two Towers. During a 
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battle with some orcs, Frodo and Sam are 
separated from the fellowship. Presently, they 
see Gollum coming down a cliff behind them, 
muttering to himself "my precious ... We hate 
it ... it spies on us" (TT, IV, 260). The word 
"it" refers to both Saruman and to the Ring, 
for one of the propensities of the Ring is to 
reveal to its maker the whereabouts of the one 
who carries it. Gollum fears Saruman, having 
been tortured by him in Mordor sometime 
after he lost the Ring to Bilbo. Gollum, it 
seems, both loves and hates the Ring He loves 
its beauty and power, but he hates it because it 
betrays him, telling Saruman where he is. 
At this point Sam catches Gollum, who 
begs for mercy. When he does, Frodo, 
remembering Gandalf s words about the need 
for mercy, pities him (TT, TV, 261). 
Immediately afterwards, they notice a change 
in Go!lum: he is more friendly, nor does he 
hurt them when Frodo and Sam fall asleep. 
Following this, there is a long debate between 
the two "parts" of Gollum, Here Gollum' s 
grammar gives him away. When he speaks 
good English, his good side, Smeagol, 
expresses itself; but when the grammar is 
faulty, the bad, Gollum, side-his 
subconscious self-comes out. Also, when the 
Smeagol side speaks, it uses the word "I," as 
in normal human conversation: whereas when 
the Gollum side speaks, it uses the word "we," 
as well as the words "my precious" (TT, IV, 
283 ). This latter side also instills doubt about 
the need to do good. Thus we read how, after 
Smeagol speaks of his promise to help the 
hobbits, Gollum responds. "Yes, yes, my 
precious we promised: to save our 
Precious, not to let Him [Saruman] have it-
never. But it's going to Him, yes, nearer every 
step. What's the hobbit going to do with it, we 
wonders, yes we wonders." (TT, IV, 283) 
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Smeagol answers: "I don't know. I can't 
help it. Master's got it. Smeagol promised to 
help the Master," and Gollum replies: "Yes, 
yes, to help the master: the master of the 
Precious. But if we was master, then we could 
help ourselfs, yes, and still keep promises." 
The debate continues. 
"But Smeagol said he would be very 
very good. Nice hobbit [Frodo]. He 
took cruel rope off Smeagol's leg. 
He speaks nicely to me'' 
"Very very good, eh, my precious? 
Let's be good, good as fish, sweet 
one, but to ourselfs. Not hurt the 
nice hobbit, of course, no, no." 
"But the Precious holds the 
promise," the voice of Smeagol 
objected. 
"Then take it," said the other, "and 
let's hold it ourselfsl Then we shall 
be master, gollum. Make the other 
hobbit, the nasty suspicious hobbit, 
make him crawl, yes, gollum!" 
"But not the nice hobbit?" 
"Oh no, not if it doesn't please us. 
Still he's a Baggins, my precious, 
yes, a Baggins. A Baggins stole it. 
He found it and he said nothing, 
nothing. We hates Bagginses." (TT, 
TV, 284) 
Gollum implies here that the Ring is 
useless to Frodo "What's he going to do with 
it?" Actually, we notice how he is unable to 
imagine how others might react in different 
circumstances. He cannot imagine that Frodo 
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himself could have power, were he to keep the 
Ring. (Brian Rosebury alludes to this in 
writing, "the negativity of evil entails a loss of 
insight and ... desire to understand others [for 
instance] the inability of complete evil to 
understand self-renunciatory motives" 32.) We 
also notice that, though he does speak about 
being "master" if he had the Ring, he does not 
covet power. His imagination and intelligence 
seem insufficient to realize the full power of 
the Ring. In this, he differs from Sauron and 
Saruman, who intend to use the Ring to rule 
all Middle-earth. Gollum's greed always 
remains close to the physical (Katharyn F. 
Crabbe 37). He wants to have power merely to 
be called "great," and to have as much fish as 
he can eat. But beyond this, Gollum is a liar to 
himself. While saying that promises are good, 
at the same time he tries to water-down the 
value of his promise to help the hobbits by 
adding a qualification: the only promises that 
have any value are those one makes to oneself1 
This, in effect, makes promises to others 
valueless. After this, he says that the good 
hobbit, Frodo, should not be hu11. But then, 
immediately afterwards, he shows his deeper 
feeling: by all means the Ring should be taken 
from him since he "stole it." But, as we have 
seen, Frodo never stole the Ring, nor did 
Bilbo. Bilbo found it, and later gave it to 
Frodo. In truth, it was Smeagol who stole the 
Ring by murdering his cousin, taking what did 
not belong to him by right. In all this, we see 
how Gollum' s subconscious mind deliberately 
works to coax and then persuade the 
conscious mind to agree to its point of view. 
In short, the hatred Gollum bears towards 
Frodo is ill-founded: there is no reason for it. 14 
All this shows that the Ring has weakened his 
will, his intellect, and his conscience. In fact, 
sin in his heart has divided his personality, so 
much so that his emotions and his reasoning 
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power are no longer in sync. His personality is 
split. (See Deborah W. Rogers and Ivor A. 
Rogers 70). Because his desires overpower his 
ability to reason, he has little control of 
himself. And because those desires are evil, he 
is willing to kill to satisfY them. 15 Later we 
read how the Ring worked in the same way 
when Sam had it for a while. "Already the 
Ring tempted him, gnawing at his will and 
reason. Wild fantasies arose in him mind: and 
he saw Sarnwise the Strong, Hero of the Age, 
striding with a flaming sword across the 
darkened land, and armies flocking to his call 
as he marched to the overthrow of Barad-dur 
... He had only to put on the Ring and claim 
it for his own, and all this could be" (RK, VI, 
195-96) 
The debate continues further. 
"We must have it," says Gollum. 
"But He'll see. [Saruman will see.] 
He 'II know. He' II take it from 
usl" (284) 
Gollum persists: "Must take it." Then, 
when Smeagol replies: "Not for Himl" 
[Saruman] Gollum answers: 
"No, sweet one. See, my precious: if 
we has it, then we can escape, even 
from Him, eh? Perhaps we grows 
very strong, stronger than Wraiths. 
Lord SmeagoJ? Gollum the Great? 
The Golluml Eat fish every day, 
three times a day, fresh from the Sea. 
Most Precious Gollum! Must have it. 
We wants it, we wants it, we wants 
it!" 
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"But there's two of them [says 
Smeagol]. They'll wake too quick 
and kill us ... Not now. Not yet." 
"We wants it! But"-and here there 
was a long pause, as if a new 
thought had wakened. "Not yet, eh? 
Perhaps not. She might help. She 
might, yes." 
"No, nol Not that wayl" wailed 
Smeagol. 
"Yes! We wants itl We wants itl" 
(RK, IV, 284) 
Several conclusions can be made here. For 
one thing, the arguments of Gollum are 
irrational. There is no good reason offered for 
having the Ring, other than its usefulness in 
getting food and its ability to give him physical 
strength. This ties in with the constant 
repetition of the words, "We wants." The 
appeal is almost, if not entirely, to Smeagol' s 
desires. Also, we sense a total self: 
preoccupation: no mention is made to the 
welfare of Frodo and Sam, but only to what 
will benefit him. In fact, if force is required to 
wrest the Ring from them, so be it. We also 
note how easily the subconsciousness of 
Gollum overwhelms his conscious mind. 
Whatever it suggests is readily acceded to. 
Finally, there is a gradual weakening of 
Smeagol's will power, so much so, that after a 
while, he is almost completely at the mercy of 
the evil voice within his heart. 
In the next section relating to Gollum, we 
see how he enacts the weaknesses depicted 
earlier in his debate with himself Seeing how 
the Gate leading to Mordor is impassable, and 
hoping to get the Ring by persuading them to 
enter the tunnel of the giant spider Shelob, 
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Gollum offers them another way through a 
mountain pass (Cirith Ungol, RK, IV, 296). 
Sam rightfully doubts Gollum's intentions, but 
Frodo agrees, naively, one feels, to let Gollum 
guide them. 16 Then, soon after entering the 
tunnel, the spider attacks. When its arms coil 
around Sam, Gollum expresses his delight. 
"Got him!" hissed Gollum in his ear. "At 
last, my precious, we've got him, yes the nasty 
hobbit. We takes this one. She'll get the other 
one. 0 yes, Shelob will get him, not Smeagol: 
he promised; he won't hurt Master at all" (RK, 
IV, 396). 
Of course, Gollum's convoluted logic 
cannot excuse him for betraying the hobbits. 
Nor can his attempt to excuse his betrayal by 
telling himself that he did not break his 
promise to Frodo: he said he wouldn't hurt 
Frodo, and he didn't-it was Shelob who hurt, 
or will hurt him. This reasoning shows that 
Gollum still has a conscience. However, he 
concocts reasons to assuage his conscience, 
for he cannot bear guilty feelings. This makes 
him most dangerous, since he does not take 
responsibility for the misdeeds his conscience 
brings to mind. Because of this, though there 
is still hope that he may somehow change, the 
actual hope of such a change gradually 
becomes dimmer, even more so the closer he 
draws to Mordor, since it has a bad influence 
on him. 
The significance of all this is that Gollum 
succumbs more and more to his lower nature. 
For a while he resists the temptation to cause 
the hobbits harm-at least to cause Frodo 
harm, since he was kind to him. (He hates Sam 
for being so critical of him.) Nevertheless the 
Ring has such a strong hold on him that the 
kindness of Frodo counts for naught. 
After a long hiatus, we meet Gollum again, 
as Frodo and Sam draw near to Mount Doom, 
where they hope to destroy the Ring by 
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throwing it into the fire where it was made. 
Seeing them, Gollum accuses Frodo of 
deceiving him by taking the Ring towards the 
volcano. Of course, Frodo has not deceived 
him at all, since he made no promises 
regarding the Ring, other than to the 
fellowship. By including this accusation in the 
narrative Tolkien may be trying to say that at 
this point Gollum's grasp of reality and truth is 
all but nil. Then Gollum wrestles 
unsuccessfully with Frodo, trying to snatch the 
Ring from him. Eventually, he goes away, but 
not very far. 
At this point, Frodo, standing near the 
edge of the mountain, says that he will not 
give up the Ring. "'I do not choose now to do 
what I came to do. I will not do this deed. The 
Ring is mine'" (RK, VI, 248). One year with 
the Ring has made Frodo decide not to fulfill 
his mission by casting it into the fire He is 
right in saying that the Ring is his, for Bilbo 
did give it to him as a birthday present. 
However, later, in Rivendell, he affirmed 
before everyone he would destroy it. In going 
back on his word, he breaks his promise to the 
fellowship. Then, putting on the Ring, he 
vanishes from sight. Soon afterwards Sam sees 
Gollum fighting an unseen foe Gollum here 
clearly represents Frodo' s hidden self It is "as 
if we are witnessing the darkest night of the 
soul and one side attempting to master the 
other" (Jane Chance I 02) Then Frodo, whose 
finger has been bitten off, cries out, and 
Gollum holds the Ring aloft, shrieking: 
"Precious, precious, precious! My Precious! 0 
my Precious!" (RK, VI, 249). At this point, 
stepping too near the edge, he falls into the 
volcano, taking the Ring with him. With this, 
the mountain shakes. SaUI·on's threats against 
Middle-earth have been eliminated (Rossi 
I 19). 
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Gollum's loss of rational control can be 
seen in the way he ignores the danger of 
wrestling on the rim of the volcano. " ... even 
as his eyes were lifted up to gloat on his prize, 
he stepped too far, toppled, wavered for a 
moment on the brink, and then with a shriek he 
fell" (RK, VI, 249). His ruin comes from the 
way he diverts attention from reality, 
concentrating totally on the Ring, and 
completely forgetting his precariousness in 
being too close to the edge. Gollum has 
degenerated so much from the truth of things 
that in the end he is defeating by reality itself 
Gollum's words, "My precious! 0 my 
Precious!" recalls the time when he was in the 
tunnel beneath the Misty Mountains and 
addressed himself as "my precious" (The 
Hobbit 68). Now, one year later, he attributes 
these words to the Ring. (We also notice how 
the word "precious" is capitalized on Mount 
Doom, as if the Ring has taken on even greater 
significance for him) It is as if he has lost his 
identity, having become so much a part of the 
existence of the Ring, and so dominated by it 
that at the end he is little more than a creature 
going by the name of Gollum. In actually 
becoming what he possesses, his identity has 
been obliterated. It comes as little surprise that 
both he and the Ring are destroyed at the same 
time in the fires of the volcano. Both are 
beyond hope for change17 
In commenting on Tolkien's two novels, 
Stephen Medcalf writes, "Tolkien was 
persuaded to write [The Lord of the Rings-
he started in 1936 (Grotta-Kurska I 02}-as a 
sequel to his smaller work, The Hobbit, which 
had been very little involved with his principal 
myths, just before World War II" (1328). 
When one examines the chronology of 
Tolkien's writings, however, one comes to a 
different conclusion for, in fact, Tolkien was 
already working on his mythological kingdom 
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of Middle-earth long before he wrote The 
Hobbit, published in 1937. Christopher 
Tolkien says that his father's battered 
notebooks which were to form The 
Silmarillion, a book which offers a background 
to elements found in The Hobbit and Lord of 
the Rings, extend back to 1917 (Tolkien, 
"Forward" to The Silmarillion 7). Thus years 
before he wrote The Hobbit, Tolkien had 
already been thinking of his mythic history. 
The text itself shows this. Indeed, a close 
study of Gollum demonstrates that there is not 
much difference between his behavior and 
attitudes in this novel and in Lord of the Rings. 
The Ring does possess him more as time 
passes, but essentially his nature does not 
change much. 
Tolkien brings the story to completion in 
several ways, one of them being the way 
Gollum serves to free Middle-earth from 
Sauron's power. This, we know, is the result 
of the mercy that Bilbo, Gandalf, Frodo, and 
others have shown him. Because of this, 
Gollum lives on, eventually playing his part in 
destroying the Ring. Evil is used for good 
purposes by a higher being who seems always 
to be working behind in the scenes in the 
story. 18 
If we relate the story of Gollum to 
Scripture, there are a number of passages that 
come to mind. Gollum' s behavior elucidates 
the truth of Jesus's saying, "Where your 
treasure is, there will your heart be also" (Mt 
6:21). One also recalls the words, "Anyone 
who loves his life loses it" (John 12:25)19 
There is still another passage, the parable of 
the pearl of great price (Mt. 1345-46). Jesus's 
message, of course, it that the Kingdom of 
God is worth more than anything we can 
possibly possess, and that we must engage all 
our energy to get it. We also hear of the great 
joy the merchant experienced when he found 
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the pearl. The example of Gollum, shows us 
what happens when this process is reversed, 
that is, when someone makes lesser values the 
focus of life. One's spiritual being shrivels, 
while life becomes a veritable hell. 
Goodness certainly plays a major role in 
the two novels. But one feels that Tolkien' s 
main interest was the existence of evil, 
particularly how immoderate greed for 
material property ("dragon sickness") 
functions in such a way as to destroy free will 
and perhaps even one's very identity. The 
example of Gollum demonstrates what 
happens when one loves a thing to excess. The 
love one should have towards one's self is 
gradually transferred to the thing, to the extent 
that one begins to love it rather than the self 
In fact, if the transference is not checked, one 
can even come to hate one's self. The psyche, 
knowing that it is not receiving enough love 
from the self, reacts, often by violence, either 
against others, or against the self Gollum is an 
example of this. 
Notes 
1. The name of Gollum may be associated 
with the Latin, gula, which refers to one of 
the Seven Deadly Sins, gluttony. Ruskin, 
in The Stones of Venice, describes the 
Ducal Palace in Venice as depicting the 
chief sins. One of them is gluttony. She is 
depicted as wearing a turban and holding 
a jewelled cup in her right hand, while 
gnawing a limb of a bird held in her left. 
Ruskin compares these sculptured vices 
with Giotto' s painting and Spenser's 
Faerie Queene. Morton W. Bloomfield 
104). 
2. Many critics have identified the tunnel as a 
metaphor of the womb. Bilbo's leaving his 
hobbit home in the Shire suggests that he 
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is about to be reborn. His adventures will 
help the process of maturation. (See 
Robert Giddings and Elizabeth Holland 
220.) 
3. Even before he killed Deagol, Smeagol had 
developed this habit. His selfishness is 
shows in the way he murders his cousin to 
get the Ring. (See LR, I, 78 ) 
4. These were the very words lsildur used 
when he wrote in his scroll after he cut the 
Ring from Sauron's finger. (FR, II, 304) 
5. William Ready writes that Tolkien "only 
gradually" realizes the significance of the 
Ring, that is, its evil power (86) However, 
a close reading of The Hobbit shows that 
all the essential elements of the Ring and 
its evil power are already present. Gollum 
does not change much from what he was 
when Bilbo first met him. He was and still 
is possessed by the Ring. Nor do the 
qualities of the Ring change: it tires Frodo, 
just as it tires Gollum, and it causes 
Gollum' s personality to split, just as it later 
threatens to split the personality of Frodo. 
6. Later Gandalf explains to Fro do how the 
Ring "could make no further use of him 
he was too small and mean; and as long as 
it stayed with him he would never leave his 
deep pool again. So now, when its master 
was awake once more and sending out his 
dark thought from Mirkwood, it 
abandoned Gollum" (FR, I, 81) 
7. William H. Greene writes that "the tunnel 
is a negative version of his own front hall" 
("The Four-Part Structure of Bilbo's 
Education" 13 5). 
8. Joseph Campbell's definition of the rite of 
passage clarifies what is happening to 
Bilbo. He refers to it as "a severance, 
whereby the mind is radically cut away 
from the attitudes, attachments, and life 
patterns of the stage being left behind" 
13 1 
(Joseph Campbell, The Hero with a 
Thousand Faces 10.) Kathryn F. Crabbe 
also writes about this. "Bilbo's encounter 
with Gollum is an example of the journey 
to the underworld archetype, the mythic 
joumey of the hero to the land of the dead 
where he acquires some knowledge or 
some talisman that will help him to achieve 
his earthly quest, though Tolkien 
introduces some curious comic inversions 
into the archetype as, for example, having 
Gollum guard the exit rather than the 
entrance, and having Bilbo find the 
talisman without knowing he is looking for 
it." JR. R. Tolkien 50. Gerald Monsman 
observations about The Hobbit are also 
instructive. 
Utilizing in The Hobbit a variation of 
the fisher-king legend, Tolkien describes 
the land of the King Under the Mountain 
as having a curse upon it~the dragon. Or 
to be more specific, the curse of the land is 
actually the "dragon sickness," the 
immoderate greed for material property ... 
As in T. S. Eliot's "Wasteland," so here in 
The Hobbit we have a story about the 
lifting of the curse from a stricken land and 
the new life which enters in. (268-69) 
9. Tolkien changes the usual physical battle 
that the hero normally undergoes with a 
strong foe into a verbal exchange of wit, 
but for all that, Bilbo still holds his own, 
refusing to back away from his adversary. 
10. Katharyn F. Crabbe notes how suffering 
has helping Frodo to develop a sense of 
pity for others. "By the time Frodo meets 
Gollum in The Two Towers, he too has 
felt the pain of loss and the burden of the 
Ring and is thus able to feel pity for the 
wretched creature" (8 1 ). Richard Purtill 
writes how Frodo's pity for Gollum almost 
redeems him ( 1 1 1 ). 
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II. A good example of the way Bilbo imitates 
Gandalf s action can be seen in the 
description of Bilbo's action immediately 
after leaving the tunnel. "Shadows [of the 
mountain] fell cross Bilbo's path, and he 
looked back. Then he looked forward" 
(83). 
12. One might see Bilbo as occupying a middle 
position, between the virtue of Gandalf, 
and the vice of Gollum He is being tested, 
and can move in either direction, either 
towards virtue, or towards vice. 
Fortunately he learn the value of acting 
charitably. Richard L. Purtill writes about 
this. "[For Bilbo] friendship involves 
giving even if you do not receive" (J R R. 
Tolkien: Myth, Morality, and Religion 50). 
13. Later Gandalf uses the word "devours," 
when referring to the corrupting power of 
the Ring. One feels that, initially, Tolkien 
conceived of the evil of the Ring in terms 
of gluttony. FR, I, 83.) Richard Mathews 
writes about the loss of freedom that 
comes when one is in possession of 
something evil, like the Ring. "Those 
driven by greed, possessiveness, hatred are 
tied irrevocably to the past Fall and to 
time" (39). Also of significance is the fact 
that those who are obsessed by the Ring or 
by other treasures do not use what they 
have. Smaug merely lies on his hoard of 
jewels, while Bilbo uses the Ring he found 
in Gollum's place in order to help the 
dwarves in various situations. (See Purtill, 
Lord of the Elves and Eldils lOS.) 
14. When Bilbo escapes from Gollum, the 
latter cries, "Thief1 Thief1 Bagginsl We 
hates it, we hates it, we hates it for ever!" 
(The Hobbit 80.) 
15. Bilbo faces the same situation early on in 
The Hobbit, "a struggle between the 
Baggins and Took personalities, which are 
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only integrated by his brave self-sacrifice 
under the Lonely Mountain" (Green 136). 
16. Sam seems to understand Gollum better 
than Fro do. Sam's "earthy, sensuous 
nature" may account for this (Jane Chance, 
The Lord of the Rings I 00). Like Gollum, 
he is closer to the ground, his job being a 
gardener. The Ring tempts him in the same 
way it does Gollum, by appealing to his 
love of physical strength. 
17. Robley Evans touches on one of the 
central themes of the novels, The Hobbit 
and Lord of the Rings in writing "Man is 
constantly in the process of freeing himself 
from possessiveness. [This is] opposed to 
the purpose of the One Ring which is to 
'bind' life, enclose it within its circle 
forever" (92.) Daniel Hughes refers to the 
same idea when he writes about "the 
consistent sense of renunciation in the 
central action of the trilogy" (85). Jane 
Chance offers a good definition of this 
concept of renunciation. "It is a moral act 
par excellence, an act shared in by the 
'community' . . it epitomizes Tolkien's 
vision of the power of the community to 
heal and knit up the social fabric" (The 
Lord of the Rings: The Mythology of 
Power 99). 
18. One finds it difficult to agree with Robert 
Gidding and Elizabeth Holland when they 
say that "at the last moment, on Oroduin, 
Gollum is won over by Fro do" ( 113 ), that 
"Gollum is the dying thief who said 'Lord, 
remember me', the first Christian" (209), 
and that Gollum is "reborn in Frodo" 
(209). There is nothing in the story to 
support these ideas. To have Gollum 
suddenly change into a Christian the 
moment before he dies is completely at 
odds with the entire narrative of the two 
novels, where it is made clear that he is 
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enthralled with the evil Ring. In one of his 
letters, too, Tolkien made it clear that 
Gollum's life was tragic (Letters 320-30). 
As William Green writes, "Gollum's failure 
to repent is 'tragic'." (The Hobbit: A 
Journey into Maturity 72). Gunnar Urang 
sees Providence as directing the course of 
events in the story of the Ring. He defines 
Providence as "faith in the ultimate divine 
control over the whole of history [that] 
issues in hope also for the consummation 
of all things" (I 16). This is also the 
argument of R. J. Reilly, who sees "a 
Christian pattern in the events of the book 
[Lord of the Rings]" (199) 
A more correct assessment of the 
novel's ending, one feels, is that offered by 
Charles Moorman, who writes, "the 
Christian view of life is unflaggingly 
optimistic. God will eventually turn evil to 
good" (62). Moorman qualities this 
statement by arguing that "[The Lord of 
the Rings] itself does not bear out this 
view [since] it reflects the attitudes and 
interests ofTolkien the student of Beowulf 
rather than those ofTolkien the Christian" 
(63). Nevertheless, he agrees that the 
ending of the story is "both optimistic and 
Christian" (63) 
19. As Tolkien was working on Lord of the 
Rings and thinking how to make the Ring 
a powerful force for evil, he wrote the 
remark, "You must either lose it, or 
yourself' (Carpenter 186) 
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Redeeming the Symbols: Madeleine L'Engle and the Interpreting of 
Contemporary Geometry in the Christian Tradition 
by C. Christopher Smith 
Many things around us can be symbols, 
pointing us beyond the surface of things 
toward deeper levels of meaning: e.g., objects, 
pictures, people, words, concepts, etc. How 
often though do we sit down and absorb the 
meanings of the multitude of symbols that 
surround us every day? Furthermore, what 
types of symbols register most fi·equently in 
our conscious minds? Madeleine L'Engle 
addresses these questions in her book A Stone 
for a Pillow. She worries that we all too often 
posit the worst possible meaning for the 
symbols we encounter. What we need to do 
instead, she insists, is to seek out the good, the 
beautiful and the true in the symbols around 
us, even in those symbols typically endowed 
with negative meanings In so doing, we 
"redeem the symbols," creatively imbuing them 
with meanings that serve to edifY and enrich. 
L'Engle's thoughts emerge from the 
Christian tradition, which has a long history of 
redeeming the symbols. Perhaps the most 
powerful example is that of the cross, which-
before Christ-signified crime and horrific 
death, but afterwards became a symbol of 
hope and life. Despite the church's all-too-
frequent inquisitions and narrow-mindedness, 
I believe that the most vital eras in its history 
and its most fruitful minds have been 
characterized by the hope found in the 
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redemption of symbols. For instance, St. Paul 
found God symbolized in the altar of the 
unknown deity on Mars Hill (Acts 17). St. 
Thomas Aquinas took the symbols of 
Aristotelian philosophy and constructed a 
model that incorporated faith and reason. 
More recently, Thomas Merton found the love 
of Christ exhibited in the Eastern symbols of 
Zen and the Tao Teh Ching. 
In this tradition of hope, I would like to 
offer a few thoughts on the redemption of 
some of the symbols that I, as a philosophy of 
mathematics student, know intimately-i.e., 
those of contemporary geometry. These 
thoughts have been inspired to a large extent 
by Madeleine L'Engle, and indeed the 
framework of this presentation is formed by 
three of the most prevalent theological themes 
in her writing Although in some sense the 
whole of contemporary geometry is a symbol 
for me, I have selected two aspects of 
contemporary geometry that are particularly 
symbolic for me-the irregular curvature of 
space and the foundational axiomatic 
structure. Geometry has long stood as a bold 
paragon of the power and certainty of 
systematized human reason, and as such has 
served as an inspiration for modern 
philosophers, particularly Descartes, Kant, and 
logical positivists of the twentieth century-
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whose work was characterized by the 
reduction of science to logic. However, these 
two aspects of contemporary geometry 
represent for me some of the most basic 
principles of the Christian faith, which stand in 
sharp contrast to the presumptuous rationalism 
of modernist interpretations of geometrical 
theory. 
Before I begin discussing these 
geometrical symbols, it will be helpful to 
quickly overview the history of geometry and 
its philosophical interpretations. The ancient 
Greek geometer Euclid, in a text called the 
Elements, offered a model of flat, plane 
geometry that is essentially the same as that 
taught today in high school classrooms 
everywhere. For almost two millennia after its 
writing in 300 BC, this epic geometrical work 
was taken as a true description of the structure 
of physical space. The Elements also 
contributed a rational methodology-namely, 
the axiomatic method, by which one can 
develop a massive system of knowledge 
(theorems) from a very small set of self-
evident propositions (postulates, also called 
axioms) using logic. Albert Einstein once said 
of the Elements, "This admirable triumph of 
reasoning gave the human intellect the 
necessary confidence m itself for its 
subsequent achievements" For all its success, 
Euclidean geometry was aftlicted with a minor 
flaw; namely, that one of its foundational 
postulates was slightly less than self-evident. 
This parallel postulate says, in essence, that 
given a line and a point not on the line, there is 
exactly one line through the point that is 
parallel to the original line. Although questions 
had been raised about this postulate since the 
earliest days of the Elements, it was not until 
the eighteenth century that it faced significant 
challenges. Among these challenges was the 
fact that no inconsistencies could be found, 
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when the postulate was replaced by one of its 
two negations-i.e., there are no parallel lines 
through the point or an infinite number of 
parallel lines. 
Since no inconsistencies emerged, the non-
Euclidean geometries were derived in the mid-
nineteenth century by replacing the parallel 
postulate with one of its negations. These non-
Euclidean geometries are characterized by 
defining space as curved, instead of accepting 
the Euclidean notion of flat space. At first, 
they were regarded as mere logical curiosities, 
but in the latter half of the nineteenth century, 
astronomical research showed that space was 
indeed slightly curved over vast distances. One 
should note that the curvature of space in the 
early non-Euclidean geometries was constant 
and regular. In the twentieth century, 
Einstein's theory of general relativity posited 
that not only was space curved, it also 
possessed-unlike the original non-Euclidean 
geometries-an irregular curvature based on 
the gravitational pull oflarge masses in space. 
Despite much philosophical speculation in the 
latter half of the twentieth century about how 
it is to be interpreted, the theory of general 
relativity represents the most current 
understanding of the geometrical structure of 
space. 
Einstein's above quote about Euclid's 
Elements captures the essence of the modern 
philosophical understanding of geometry. 
Philosophically, geometry has long been 
regarded as the paragon of certainty. There are 
two primary senses in which geometry is 
believed to be certain: first, in the derivation of 
its theorems fi·om its postulates, and secondly, 
in its depiction of the structure of space-a 
much bolder claim. Descartes, the father of 
modern philosophy, says in the dedicatory 
letter to his Meditations, "I judge that those 
[philosophical demonstrations] of which I here 
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make use are equal to, or even surpass in 
certainty and evidence, the demonstrations of 
Geometry." He then proceeds in this work to 
form a philosophical model that, in a similar 
fashion to geometry, builds a vast 
propositional structure upon the foundation of 
a minimal number of postulates. The work of 
Descartes, taking its inspiration from 
geometry, marked the opening of the modern 
era of bold human reason. The human race 
now was capable of developing vast systems 
of knowledge about the universe, through 
sheer reason. Thus, science blossomed into the 
primary mode of human knowing. Geometry 
has stood throughout the modern era, not only 
as an inspiration but also as an ideal toward 
which all other epistemological systems would 
strive. This is particularly evidently in the work 
of the twentieth century logical positivists-
who, inspired by Hilbert's proof that geometry 
was in essence merely logic, believed that all 
science could be reduced to logic. Thus, in the 
following discussion, I want to focus upon 
three facets of the modern interpretations of 
geometrical symbols that, as a Christian, I find 
disturbing-namely, its certainty, its 
epistemological boldness and its necessarily 
systematic nature. For each of these aspects, I 
hope to provide alternate interpretations that 
are more harmonious with the Christian Faith, 
yet remain true to the contemporary 
understanding of geometry. 
Two different modes of certainty within 
geometry were mentioned above. In the first of 
these modes, there is little room for 
questioning the certainty of geometry; in as far 
as one accepts a given geometry's definitions 
and postulates, the geometrical theorems 
necessarily follow logically and certainly from 
these foundations. However, one must 
question the latter sense of geometric 
certainty-i.e., is geometry certain in its 
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depiction of physical space? I maintain that 
contemporary geometry, and particularly its 
irregularly curved space, tells us that we do 
not, and cannot, know with absolute certainty 
the exact physical structure of space. 
Mystery has long been a vital part of the 
Christian tradition. St. Paul refers repeatedly 
to the mysteries of Christ and the Gospel 
(Colossians 2:2-3, Ephesians 6:19, I 
Corinthians 4: I, et al). The recognition and the 
celebration of mystery, follows in reverence 
from the omnipotence and omniscience of the 
Creator and the relative impotence and 
ignorance of humankind. Although the concept 
of Mystery is absent in the typical evangelical 
church today, it is a principle that the church 
has historically embraced. Madeleine L'Engle 
speaks out of that historic Christian tradition 
when she says, "[The Word made flesh] is a 
mystery that cannot be understood in terms of 
provable fact" (The Rock That is Higher 216). 
In addition to the Mystery of the Creator, 
contemporary geometry also seems to indicate 
that Creation itself is also shrouded in mystery. 
It follows from the general theory of relativity, 
as mentioned before, that space is irregularly 
curved, based on the positioning of extremely 
massive bodies. We do not know, and 
probably will never know, the exact location 
and mass of all bodies in space, and thus the 
impact that these factors have on the curvature 
of space. Our geometry can therefore never be 
fully certain in its depiction of space and must 
be endowed with a hearty measure of mystery. 
Just as the Christian tradition holds that our 
theological propositions are inadequate to 
describe God fully, we analogously find that 
our geometric propositions are inadequate to 
provide a full description of space. 
Christianity maintains that, as a 
consequence of the Divine Mystery, the human 
attitude should be characterized by humility. 
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The Scriptures are full of exhortations to 
humility. Jesus himself offers the paradoxical 
statement in Matthew 23: 12 RSV that, 
"Whoever exults himself will be humbled and 
whoever humbles himself will be exulted." We 
see that this admonition not only advocates 
humility, but also cautions against pride. 
Similar warnings against the dangers of pride, 
are at least as common throughout the 
Scriptures as exhortations to humility (see for 
example, Proverbs 16:18, Mark 7:21-23, etc.) 
Similarly, Madeleine L'Engle says in A Stone 
for a Pillow: "The most brilliant people don't 
know very much [We should ask 
questions, but] never with pride. Never with 
being sure that I am right and everyone else is 
wrong" (58). Due to these strong charges to 
humility in the Christian Scriptures and 
Tradition, I find myself unsettled by the proud 
epistemological claims of modern 
interpretations of geometry. What basis do we 
have for asserting that we know, with 
certainty, the full geometrical structure of the 
universe? It seems that, in a similar fashion to 
the Christian Faith, humility stems from 
mystery in our interpretation of the geometry. 
Indeed, I think there is a caution here for 
all our philosophical endeavors. As was 
mentioned earlier, geometry provided the 
inspiration and the foundation for much of 
modern philosophy. Thus, it is not surprising 
to find that modernist thought is typically 
characterized by bold claims of what can be 
known and also of what human reason can 
achieve. I think the example of geometry 
should also serve as a caution for philosophers 
and scientists, warning against the dangers of 
overstatement and reminding us to be humble 
in light of the basic mystery of Creation 
If Creation is indeed a mystery, then the 
normative question arises: How should we go 
about describing it in humility? To answer this 
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question, I would like to draw upon another 
essential principle of the Christian Faith-
namely, narrative. In so far as the Scriptures 
are foundational to the Christian tradition, 
narrative is also essential, for the Scriptures 
themselves are, as a unit, the story of God's 
interaction with humankind. As I understand 
it, narrative is also diametrically opposed to 
systematization, although the two may have 
similar ends. Systematization is very rigid, 
objective, lifeless, and the ideas it conveys are 
cut and dry. Thus, there is a chasm between 
the thinker and the ideas, which are objects 
independent of his/her person. On the other 
hand, narrative is not so neat; it is more 
organic and engages its participants, bringing 
them face-to-face with the ideas at hand. 
Narrative also, while not fully subjective, does 
incorporate an element of the subjective as it 
engages its participants. A perfect example of 
the distinction between system and narrative in 
the Christian tradition is found in the teachings 
of Jesus. He did not expound a system of 
theological or moral propositions, but rather 
taught primarily through parables, which drew 
the listener in and gently prodded him/her 
toward the meaning 
One aspect of the narrative-
systematization distinction that will prove 
particularly important in the interpretation of 
contemporary geometry is how each of these 
approaches handles facts. Ideological systems 
are founded, and thrive, upon facts. If one 
were to undermine the facts of a particular 
system, it would collapse. Thus, a system must 
necessarily take facts very seriously. On the 
other hand, narrative is not committed to the 
strict acceptance of facts, but instead to the 
essence that these facts convey. Narrative also 
serves better than systematization at 
communicating mystery; Madeleine L'Engle 
says in The Rock That is Higher, "Mystery .. 
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can only be understood mythically" (216). 
Thus, one theme conveyed throughout 
L'Engle's writings is that the Christian 
Scriptures, which are the narrative means for 
communicating the divine Mystery and are 
undoubtedly True from beginning to end, are 
not necessarily thoroughly factual. She says: 
"The Bible is not objective. Its stories are 
passionate, searching for truth (rather than 
fact), and searching most deeply in story" (The 
Rock That is Higher 92) Thus, I think the 
Scriptures provide an excellent model for how 
we should understand geometry. 
Contemporary geometry, as described above, 
provides-in some sense-a true account of 
physical space, although it might not be 
perfectly accurate in its describing of every 
region of space. The pertinent facts in 
contemporary geometry are the locations of 
massive bodies in space and therefore also the 
curvature of space. Part of the inherent 
mystery of Creation is that we do not know 
the location of all masses in space, and thus we 
also do not know the curvature of space in its 
every region. However, despite these 
limitations, our geometrical descriptions are 
pragmatically true or, in the words of 
philosopher of science Bas van Fraassen, they 
are "empirically adequate." In other words, 
our geometry takes into account all the facts 
observable at the present, and its descriptions 
are a sufficient and useful basis for our other 
scientific and technological investigations-
particularly physics or engineering. However, 
we cannot say with any certainty what effect 
unobservable facts-e.g., unseen distant stars 
or planets of unknown mass -will have on 
our geometry. 
Thus far, I have said nothing about the 
objectivity or subjectivity of geometry, an 
important distinction between the narrative 
and the systematic approaches. It must be said 
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that geometry is indeed largely objective. Due 
to its axiomatic structure, its theorems are 
derived by logic, and in that sense are clearly 
objective. The definitions and postulates are 
taken as true by everyone in the mathematical 
and scientific communities, and thus, since its 
foundations are taken as true and its theorems 
are objectively derived through logic, it is also 
objective in the sense of being globally 
accepted as true, and not catering to individual 
tastes. However, it is not objective in the sense 
of being absolutely true, as a 
systematization-at least prima facie-must 
necessarily be. For instance, take an intelligent 
being on a very distant planet, and say that her 
geometry is exactly the same as ours, except 
that it incorporates a different system of 
observable massive bodies-which is to be 
expected, since her point of view on the 
universe is quite different than ours. Similarly, 
our geometry will change overtime, as we 
discover new masses in the distant reaches of 
space. Thus, it seems clear that there definitely 
is an element of subjectivity involved in 
contemporary geometry, which means that a 
purely systematic account is inadequate. Our 
interpretations of geometry-based on 
symbols, such as its irregularly curved space 
and axiomatic structure--seem therefore to be 
more analogous to narrative than to 
systematization. Perhaps it is safer to say that 
geometry need not be understood as mere 
systematization, and that it can be understood 
as having aspects which closely resemble those 
of narrative. 
I hope these examples have served to 
demonstrate that one need not accept 
humanistic or mechanistic interpretations of 
contemporary geometry. Instead, the symbols 
of geometry (or geometry itself as a symbol) 
can be "redeemed," to some extent, by 
discovering meanings in them that harmonize 
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with the truths of the Christian Faith. One is 
not compelled to find certainty in geometry or 
its symbols, but instead may find a fount of 
mystery. Likewise, one is not compelled to 
accept the proud epistemology of modern 
geometrical interpretations, but rather may 
find a stream of humility born of mystery. 
Finally, one is not compelled to understand 
geometry and its structure as purely 
systematic, but instead may find an 
interpretation that is more reminiscent of 
narrative. 
I have spoken here about the symbols of 
geometry, for they are the tools of my trade. 
These geometric symbols are, of themselves, 
neither Christian nor anti-Christian. However, 
they can take on such meanings through 
various interpretations. As a Christian, I 
consider it a matter of integrity-literally, 
wholeness-that I interpret these symbols of 
my vocation in a manner that is consistent with 
the Christian Faith and that exults the person 
of Jesus Christ. Of course, 1 cannot however 
take credit for these interpretations. 1 believe 
that they, as all good things, are a gift of God 
through the Holy Spirit (James I: 17). Thus, 1 
pray with Madeleine L'Engle that the Holy 
Spirit may indeed come upon all of us, and 
that all our symbols-vocational and 
otherwise-will be redeemed, so that we 
might sing in great hannony, our many diverse 
voices, joining in the great eternal song of 
Creator and Creation. 
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Paradise Imperiled in Perelandra 
C.S. Lewis's Theology of Temptation 
by Ted Dorman 
What if the stage were set for the drama of 
Eden to play itself out once again? A different 
time, a different place, but the same Satanic 
temptation: what then? 
C.S. Lewis's novella Perelandra-
generally regarded as the best volume of his 
space trilogy (which also includes Out of the 
Silent Planet and That Hideous Strength)-
confronts this question within the format of a 
fantasy wherein Elwin Ransom, erstwhile 
philologist and somewhat reluctant space 
voyager, journeys to Pere!andra (that which 
we call Venus) and becomes the middle-man 
between a new Eve and the same old tempter, 
Satan. The ensuing drama, wherein Ransom 
struggles to prevent a repeat of what happened 
in Genesis chapter three, provides bountiful 
grist for intellectual grindstones of various 
sorts, be they literary, psychological or 
theological. It is Lewis's theology of 
temptation which chiefly concerns us here. 
Aficionados of the Lewis space trilo!,'Y will 
recall how Ransom, prior to his journey to 
Perelandra, involuntarily accompanied the evil 
scientist Dr. Weston on a spaceship to the 
unfallen planet Malacandra (which we call 
Mars). There Ransom foiled Weston's plans to 
extend the imperialistic forces of Earth's 
eighteenth-century Enlightenment mentality to 
Malacandra. It is against this backdrop that 
Perelandra begins, with Ransom being 
recruited by an angelic being he met on 
Malacandra for a similar voyage to 
Perelandra-to what purpose, Ransom knows 
not. 
Ransom's ignorance does not last long, 
however. Upon his arrival to Perelandra he 
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soon realizes that this planet, unlike the aging 
Malacandra, is in the process of being born, as 
it were. The final stages of this new creation 
manifest themselves vividly in streams of color 
and motion, with its crowning point being the 
appearance of the Green Lady, the Mother of 
Perelandra, the Eve of Venus. 
As Ransom engages the Green Lady in 
conversation (in Old Solar, of course, not 
English), he discerns in her the sort of wide-
eyed innocence which must have been part and 
parcel of the glorious awe experienced by our 
own Adam and Eve. There is, however, an 
important difference: the Eve of Venus is 
alone. She and her husband, the King of 
Perelandra, have been separated by moving 
islands. There is very little fixed land on 
Perelandra, and Maledil the Creator (He whom 
we call God) has commanded them not to 
inhabit the fixed lands. 
This command does not trouble the Green 
Lady in the slightest: her adoration ofMaledil 
is total; her trust in Him implicit. Perelandra is 
Paradise for the Green Lady, even if she has 
not yet found her lost King. 
Trouble begins with the appearance of 
none other than Weston, whose spaceship 
arrives on Perelandra not long after Ransom's. 
At least, it appears to be Weston. Ransom 
confronts his old adversary and soon finds that 
the truth is much more disconcerting-indeed, 
it is diabolical For the body of Weston houses 
a demonic presence, perhaps even that of the 
Prince of Demons, Satan himself. 
The high drama of the Perelandran 
temptation begins in chapter eight. Ransom 
has left Weston and gone in search of the 
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Green Lady, only to find her in conversation 
with his arch-enemy. Weston is speaking to the 
Lady in tones of sweet reasonableness. He 
gently urges her to consider that things might 
not be as they now are, that she could leave 
the floating lands and abide in the fixed lands. 
And if she and the King were to live on the 
fixed lands, they would never have to be 
separated! 
"But you remember that we are not to live 
on the fixed land," she reminds him. 
At this point Weston pulls out the first 
weapon in his arsenal of temptation: the two-
edged sword of imagination. He urges her to 
dwell not on what is, but on what might he. 
"Might not that be one of the reasons why you 
are forbidden to [live on the fixed lands ]-so 
that you may have a Might Be to think about, 
to make Story about as we call it?" 
Of course, there is nothing wrong with 
"making Story" per se. Were that the case, 
C.S. Lewis would not have written 
Perelandral But Weston is not dealing with 
matters of metaphysics or aesthetics here, but 
with the issue of obedience to the divine 
command. Here, then, we witness the 
temptation to focus on the one thing 
prohibited by God rather than on the 
abundance of what is permitted and provided 
by God. To focus on what one lacks, as 
opposed to what one has, is the beginning of 
discontent, which the second-century Christian 
apologist Tertullian deemed the root of 
Adam's and Eve's first disobedience. And such 
discontent gives rise to the notion that God is 
stingy, that He is somehow holding back on 
us, that He does not really have our best 
interests at heart. 
The prospect of what Might Be does 
indeed capture the Green Lady's attention: "I 
will think more of this." At the same time, 
however, she refuses to focus her attention on 
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Weston. Instead, her thoughts turn to her lost 
spouse: "I will get the King to make me older 
[i.e., wiser] about it'' 
At this point Weston cleverly shifts his 
strategy-or rather, supplements it with a 
second element oftemptation:jlattery. 
"How greatly I desire to meet this King of 
yours!" exclaims Weston, thereby affirming the 
Lady's esteem for her mate. Then, without 
missing a beat, the Tempter adds: "But in the 
matter of stories he may be no older than 
you." Two temptations now exist in her mind: 
the fixed land, and her own wisdom. 
It is upon this second temptation that 
Weston now seeks to build an edifice of pride, 
the first of the seven deadly sins. She should 
rely on herself, not on the King, Weston 
insists. She should be like the women of 
Weston's world, he tells her. To which she 
replies: "What are they like?" 
"They are of a great spirit," Weston tells 
her, adding that they are much smarter than 
the men and that their thoughts run ahead even 
of what God would tell them. They already 
know the truth before God reveals it to them, 
Weston insists, clearly implying that such 
women do not need to seek God in order to 
gain wisdom, but can instead find it in 
themselves. 
The Lady's response to this, however, 
thoroughly confounds Weston. His 
glorification of the women of his world leads 
the Lady not to self-glorification or envy, but 
to a humble appreciation of that which is 
greater than shel She even relishes the 
prospect of bearing daughters "at whose feet 
I shall fall I" Her words echo John the Baptist's 
joy in one greater than himself: "[Jesus] must 
increase, but I must decrease" (John 3:30). 
Weston senses he has lost round one and 
abruptly cuts off the conversation: "I will sleep 
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now." Nothing like a timely nap to get her 
mind off such dangerous ideas as humility. 
Indeed, Weston's slumber turns out to be 
a diversionary tactic. For the demon-possessed 
body of Weston needs no sleep, as Ransom 
soon discovers. The evil doctor's diabolical 
indefatigableness in turn opens the door to his 
next strategy of temptation: wear 'em down I 
Ransom discovers this when he intervenes 
in Weston's second effort to tempt the Green 
Lady to disobedience. No longer a mere 
spectator, the philologist urges the Lady not to 
listen to the Tempter but to obey Maledil. 
Weston counters with ad hominem arguments 
against Ransom (another satanic distraction), 
then reminds the Lady that Ransom himself 
had already taught her things not explicitly 
taught by Maledill 
[Ransom J himself ... made you see 
a few days ago that Maledil is 
beginning to teach you to walk by 
yourself, without holding you by the 
hand . . . You are becoming your 
own. That is what Maledil wants you 
to do. 
This temptation towards independence 
from God echoes the references to the 
"knowledge of good and evil" in Genesis 2 
and 3. It gains even more force as Weston 
adds: 
Could the taking away of your hand 
from [Maledil' s ]-the full growing 
up-the walking in your own way-
could that ever be perfect unless you 
had, if only once, seemed to disobey 
Him? 
"How could one seem to disobey'!" the 
Lady asks. 
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"By doing what He only seemed to 
forbid," Weston replies. "There might be a 
commanding which He wished you to break." 
In other words, to obey Maledil's design 
for her (God's will of purpose), the Lady must 
seriously consider breaking one of His 
command' (will of precept)! The Devil is quite 
the theologian. 
Ransom then warns the Lady that the 
drama now unfolding on Perelandra was 
played out once before on Earth, with 
disastrous results for the human race. 
Weston's reply employs one of the devil's 
favorite devices: religious rhetoric! 
Specifically, he uses the historic felix culpa 
argument that the devil' s work in bringing 
about the Fall resulted in a greater good: 
"[Ransom] has not told you that it was the 
breaking of the commandment which brought 
Maledil into our world and because of which 
He was made man. He dare not deny it." 
"Do you say this?" the Lady asks Ransom. 
Ransom's first response is nervous silence; 
he senses impending defeat and nearly gives 
up. Finally he gathers himself and replies: 
I will tell you what I say . . Of 
course good came of it. Is Maledil a 
beast that we can stop His path ... ? 
Whatever you do, He will make 
good of it. But not the good He had 
prepared for you if you had obeyed 
him. That is lost for ever .... And 
there were some to whom no good 
came nor ever will come. 
Newly energized by the clear insight and 
confidence truth brings to the heart, Ransom 
then turns from the Lady and trumps Weston: 
You, tell her alii What good came to 
you? Do you rejoice that Maledil 
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became a man? Tell her of your joys, 
and of what profit you had when you 
made Maledil and death acquainted. 
The stark truth of Christus Victor, the 
triumph of the crucified Christ over the Devil, 
leaves Weston speechless. All he can do is 
howl: "a long, melancholy howl like a dog." 
As for the Lady, she promptly goes to sleep, 
evidently satisfied with Ransom's reply for the 
time being. 
But Weston does not sleep. Having tried 
and failed once again with argumentation, he 
speaks to his adversary: 
"Ransom?" 
The philologist replies, "Well?" 
"Nothing." 
Pause. Then, Weston's voice again: 
"Ransom." 
"What is it?" Ransom responds sharply. 
"Nothing." 
"Ransom! . . Ransom! ... Ransom! . 
Ransom . .. " 
And so it goes, on and on and on, reply or 
no. Weston cannot win arguments, so he 
begins a war of attrition, wearing Ransom 
down with a perpetual indefatigable nagging 
akin to that of a "nasty little boy." The devil, 
clever though he may be, cannot stand in the 
face of the truth. He must change the subject; 
he must lie, lie, lie, lie . . until he wears us 
down. 
Ransom's predicament is that Weston can 
wear him down physically, thus preventing 
Ransom from being able to intervene every 
time Weston seeks out the Lady in order to 
draw her into disobedience to Maledil' s 
command. Whenever he is awake, Ransom 
seeks to intervene on the Lady's behalf But 
his task is an impossible one. He cannot go 
without sleep; Weston can. 
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As days go by, Ransom perceives that 
Weston has time on his side. It seems 
inevitable that sooner or later Weston will 
prevail. The Lady holds her own, and then 
some, against Weston's arguments. But he 
then shifts tactics and begins telling her story 
after story of strong, tragic women such as 
Agrippina and Lady Macbeth, with whom he 
wants her to identity as a hero wronged by 
those who (like Ransom) would keep her from 
fulfilling her glorious destiny. Ransom finds 
the Lady's response disconcerting. She has not 
succumbed, but has nonetheless taken on the 
appearance of a "tragedy queen," whose 
expression is now a small but very real step 
removed from her original "unselfconscious 
radiance." Instead, Ransom perceives "the 
faintest touch of theatricality ... the fatal 
touch of invited grandeur, of enjoyed pathos-
the assumption, however slight, of a role." 
Ransom finds such role playing, compared to 
her former unpretentiousness, to be a "hateful 
vulgarity." 
A greater vulgarity awaits Ransom, 
however. For Weston's next ploy to center the 
woman's affection upon herself is to adorn her 
with bird feathers and urge her to behold 
herself in a mirror (which Weston has brought 
with him from Earth). [n this twofold homage 
to vanity Weston has broken new ground on 
two fronts. First, the woman can now behold 
herself, and therefore adore the self she sees. 
Second, her self-image is enhanced at the 
expense of the birds who died that their 
feathers might adorn her. Sin is never merely a 
private matter; sooner or later, it will affect 
those around us. 
Had Weston's temptations been allowed to 
run their course, the reader can only speculate 
to what end they would have led. Ransom 
does not care to speculate, however. 
Distraught, desperate, apparently defeated, he 
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prays for Maledil to intervene. And intervene 
Maledil does-by means of Ransom himself 
But that is to go beyond the scope of our 
inquiry here. Our purpose has been to set forth 
in brief the drama of the Perelandran 
temptation, and what it tells us about the 
devices used by the Enemy of our souls. And 
what we find is an Enemy who, while cunning 
and powerful, is ultimately a defeated foe. 
Truth is not on his side; he can win arguments 
with the theologically uninformed, but cannot 
prevail against whose who understand what he 
is up to. 
What then is the Devil up to? Specifically, 
he seeks to convince us that happiness consists 
not in trusting in God's commands and 
promises, but instead relying upon our own 
wisdom and capabilities. "You shall be like 
God, knowing good and evil" (Genesis 3:5) 
As Weston dealt with the Green Lady, so the 
Devil deals with us. He will try to make us 
beautiful, even at the expense of others, so that 
we might look upon ourselves with such 
delight that we look away from the author of 
all true beauty. He will try to make us heroic, 
that we might justify ourselves as victims of 
tragedy and injustice when things go badly for 
And most important, he will never, never, 
never, never give up. His attack will be as 
relentless as Weston's "Ransom .... Nothing 
.... Ransom .... Nothing .... Ransom . 
Nothing .... Ransom .... Nothing . . . " ad 
infinitum 
There is only one solution to the 
Tempter's ongoing onslaughts. We must bank 
our hopes for future happiness not on devilish 
delights, but upon the promise of Christ that 
"at His right hand are pleasures forevermore" 
(Psalm 16: 11). Merely to call upon ourselves 
and others to "resist the devil," "hang in 
there," "do your duty" or other commendable 
exhortations will ultimately fail, for all these 
145 
are ultimately mere calls to duty. And while 
duty is indeed a necessary element of Christian 
obedience, mere calls to duty provide no 
motive for performing that duty. 
For this reason God calls us to trust Him 
on the basis of His "great and precious 
promises" (2 Peter I :3), including Jesus's 
promise of "treasure in heaven" for those who 
obey Him. For Christ knows full well what 
Christians all too often forget: if people are 
given a choice between duty and delight, then 
delight will win every time! The Psalmist 
therefore exhorts us, "Delight yourself in the 
Lordi" (37:4). And the writer of Hebrews 
defines saving faith as faith in God's provision 
of the future grace of a heavenly hope (what 
some would condescendingly call "pie in the 
sky"): "Anyone who comes to [God] must 
believe ... that [God] rewards those who seek 
him " And those rewards will exceed anything 
Satan can offer or that we can imagine. 
Lewis himself made this explicit elsewhere: 
if we consider the unblushing 
prom1ses of reward and the 
staggering nature of the rewards 
promised in the Gospels, it would 
seem that Our Lord finds our desires 
not too strong, but too weak . 
We are far too easily pleased (The 
Weight of Glory p. If) 
Lewis's focus on the pleasures of God 
likewise find expression in the final chapter of 
Perelandra. There the King and Queen are 
reunited and gain not only each other, but also 
a foretaste and promise of delights from their 
Creator which exceed their wildest 
imaginations. Weston's imaginary "Might Be" 
becomes their "Shall Be." And so shall it be 
for all who obey Maledil. 
C.S. Lewis's Ontological View of the Demonic: 
Satan as an Explanatory Postulate 
by John David Geib 
C.S. Lewis's Space Tri!ogy
1 
both 
summarized the historic Christian view on the 
demonic and anticipated the renewal of 
interest shown in spiritual warfare in the last 
fifteen years2 Lewis's theses were that 
axiological realities such as evil and good exist 
in the human domain as derivations from the 
spiritual, angelic, and demonic domains. 
Lewis's trilogy replicated the historic Christian 
1C.S. Lewis, Out of the Silent P/mu:l (New York 
MacMillan, J965a); Perelandra (New York MacMillan, 
J965b); Thai !lideous Strenl',lh (New York MacMJ!Jan, 
1965c). 
2 A spate of literature was published in this period that 
formed the foundation of the modem spiritual wari:·1re 
movement (Baker 1990; Cowie and Mnrtin \ 900; 
Greenway 1990; Fragomcni 1991; Kra11 19~9. 1992, 
McAlpine 199 L Wagner and Penn oyer 1990). Some 
made a case, supported with anecdotal histories, for 
strategic ~piritual wart'arc against demonic powers 
(Arnold 1992; Hawthome 199 L ()lj, 1991; Wagner 
!991; Wamer 1991; While 1991 ). Bv 1994-95, stralcgic 
spiritual warfare had becnmc an intcmational 
phenomenon ~ufficiently practiced tbnl a cnlH lrl of 
authors rai;.;cd conccms and ~olutions regarding its 
epistemological and methodological fnundations (Archer 
1994; Amold 1997; Bolt 1994; Corwm 1995~ l'nc;t, 
Campbell and Mullen, 1994; Kirkwood 19'!4: Wakely 
1995, Wink !992). 
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view of angelic and demonic beings as 
veridical, sentient and volitional creatures of 
God who have great influence on the human 
race. The origin of evil was angelic rebellion 
against God that occurred before God created 
humanity. Lewis viewed evil as a choice to 
cling to the "wrong good" (volitional 
autonomy rather than obedience to God 
(Lewis 1965b, 69). This was reminiscent of the 
narration of how evil originated among 
humans in the Bible (Genesis 3) and 
Augustine's privation of evil theory
3 
Lewis's trilogy illustrated how the cosmic 
and eternal consequences of angelic evil have 
been translated into the lives of other created 
beings. Evil has been manifested in the 
experience of spiritual warfare between the 
forces of good (God ) and Evil (Satan), and 
31'. Edward,, cd, The Encyclopedia of Philosophy, voL 
3 (New York: MacMillan, 1967), s. v. ''Evil, the problem 
of,'' hy John Hick. Hick pursued Augustine's "evil as 
privation'' theory, rooted in the biblical t:11l of Satan, for 
its effect on Aquinas, Luther, Calvin and modem 
llux1logians. l'he consensual thesis of these theologians 
wa;.; that evil was a tuming away from God (the highest 
good) to lower goods created by God. The lower goods 
lhen become idols that replace God. 
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the effects of this warfare were described as 
eternal and cosmic in nature (1965a, !53). 
Another historic antecedent of Lewis's 
presentation of good and evil was discovered 
in the biblical and medieval notions of the 
great chain of being (see Table I, p. 17). God 
was viewed as the ultimate Personality and 
Creator of all other personalities in the chain 
of being. God was the ultimate source of 
good, and sentient personalities were seen as 
the agents for all that is axiological in nature. 
It was deemed evil to choose any other created 
being or value before God, and only 
personalities with volitional and rational 
capacities can make such a choice. This was 
the ultimate sin of Satan, who has embarked 
on a strategic campaign to corrupt and ruin 
lesser personalities by tempting them willfully 
to share in Satan's rebellion against God. All 
choices made by sentient personalities thus 
" .. lead sooner or later either to the Beatific 
or Miserific vision" ( l965b, Ill) 
The Nature of Angelic Beings: Thinking 
Minerals and Macrobes 
Lewis reiterated the historic Christian 
understanding of the nature of angels (called 
"Oyarsa" or "Eidils" in his trilogy) as a basis 
for understanding that they are personal 
beings: "Oyarsa does not die,"" ... does not 
breed .. '' [and] " ... is hard to see and the 
light goes through it" (1965a, 93) 4 Lewis 
named God "Maleldil" in the novels, and 
angels and humans " ... are both copies of 
Maleldil" ( 1965a, 120). Despite this similarity 
of angels and humans, they were identified as 
different species of beings 
4
Hebrews I, especially I :7 and 1.14 
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Their physical organism, if organism 
it can be called, is quite unlike either 
the human or Martian. They do not 
eat, breed, breathe, or suffer natural 
death, and to that extent they 
resemble thinking minerals more 
than they resemble anything we 
should recognize as an animal 
(1965b, 9). 
Lewis thus described angelic nature as a 
synthesis of natural and supernatural domains: 
These things were not animals-to 
that extent one had to classifY them 
with the second group; but they had 
some kind of material vehicle whose 
presence could (in principle) be 
scientifically verified. To that extent 
they belonged to the first group The 
distinction between natural and 
supernatural, in fact, broke down; 
and when it had done so, one 
realized how great a comfort it had 
been (1965b, II) 
Lewis employed MacPhee to typifY the 
logical empiricist who doubts the veridical 
existence of such notions as angels and 
demons. MacPhee thus explained as a 
theoretical construct the historic, Christian 
notion of angels and demons as follows: 
These creatures are not planetary 
creatures at all. Supposing them to 
exist, you are to conceive them 
floating about the depth of space, 
though they may alight on a planet 
here and there, like a bird alighting 
on a tree, you understand. There's 
some of them, he says, more or less 
permanently attached to particular 
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planets, but they're not native there. 
They're just a clean different kind of 
thing ( 1965c, 191 ). 
Modern scientists who abandoned biblical 
notions of God and the supernatural but who 
contacted evil angels were portrayed by Lewis 
as identiJYing the nature and hierarchical place 
of such beings from their world vtew 
perspective by the term "Macrobes": 
I did not say microbes. I said 
macrobes. The formation of the 
word explains itself Below the level 
of animal life, we have known that 
there are microscopic organisms. 
Their actual results on human life, in 
respect to health and disease, have of 
course made up a large part of 
human history: the secret cause was 
not known till we invented the 
microscope. I have now to inform 
you that there are similar organisms 
above the level of animal life. When 
I say "above," I am not speaking 
biologically. The structure of the 
Microbe, so far as we know it, is of 
extreme simplicity. When I say that it 
is above the animal level, I mean that 
it is more permanent, disposes of 
more energy, and has greater 
intelligence (1965c, 256 ). 
Thus, the more scientifically acceptable 
terms "macrobes" and "thinking minerals" 
enabled Lewis to contextualize the historic 
Christian notion of angels as spiritual 
personalities for twentieth century readers 5 
5See P. T. ()'Brinn, ''Principalities ami Pm:vc:rs: 
Opponents of the Church,'' HvanRelical Review of 
Theology 15 (1992): 353-3X4. O'Brian !raced tl;e 
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interpretations of principalities from the scant references 
to them in the 19th century due to rationalist rejection of 
!he supernatural tlmmgh tl1c existential dy-mythologizing 
of Bultman's Theology of the New Testament: (London: 
SCM, 1952; O'Brian, 357-358). Cullman's The State in 
the New Testament (London: SCM, 1957) viewed !he 
Powers as a double reference to both human and demonic 
entities (361 ). Rupp explained tl1is terminology as simply 
economic, social and political forces in Principalities and 
Powers: Studies in the Christian Conflict in History 
(London: Epworlh, 1952; O'Brian, 363). Berkof in 
Christ and the Powe" (Scottdale, Pa: ET, 1962) posited 
the Powers to be primarily the human, religious and 
ethical traditions that have become exalted over God 
(364). Wilder's Ke1ygma, Eschatology and Social 
Ethics (Philadelphia: Fottress, 1966) concluded !he 
powers to be the false authorities of this world opposing 
God. Caird's Paul's !.etters from Prison (Oxford: 
University, 1976) added ontological spiritual entities as 
a fourth view to his earlier threefold interpretation of the 
Powers as pagan religion and state, a legalistic view of 
the Law and the bondage of the creation to conuption 
(366). Mouw's Politics and the Christian Drama (Grand 
Rapids: Eerdmans, 1976) acknowledged tlmt the Powers 
have more than one meaning in the New Testament but 
was hesitant to reject what appears to be Paul's 
ontological view oftl1e Powers (368-369). Carr (369-
3 70) in his Angels and Principalities (Cambridge: 
Camhridge UP, 1981) attempted to advance !he tl1esis 
that Paul's use of this termino!Ob')' was entirely about 
Angelic beings and not demonic entities at alL As 
O'Brian and Wink ( \984) have shown, Can could only 
defend his tbcsis by an unsubstantiated excision of 
Ephesians 6:12 ii·om !he leiter (372). O'Brian closed his 
survey with salient New Testament passages that he 
thought best undcr~tood, whether one chooses to embrace 
their intended meaning or not, as defining the Powers as 
pcr~onal, ontological spiritual entities opposed to God 
and the human race (376-383). That tl1ese passages were 
clearly intended to convey such a meaning became 
evident from the clear admissions and consciously 
embraced program of the de-mytl1ologizers (378). Thus, 
O'Brian CX_lncludcd his article \Vith a trenchant analysis of 
the ultimate role of \vorld view and resultant 
bcnncncutical approach in one'.:; ultimate intcllJretation 
of the tenns Principalities and Powers (374-376). People 
have either chosen to believe the plain language and texts 
of the Bible on demonic entities or they have consciously 
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The Origin of Cosmic Evil 
Lewis's cosmology borrowed from the 
historic Christian notion that angels are 
participants with God in governing the great 
chain of being within the created order. The 
central character ofLewis's trilogy, Ransom, 
was kidnapped by an evil scientist and taken to 
Mars. Ransom eventually met the angel who 
governed Mars, who explained to Ransom the 
vast hierarchical chain of being that begins 
with God and extends downward to 
encompass all of the creation: "Beast must be 
ruled by Hnau [sentient creatures who bear 
God's image], and Hnau by Eldila [angelic 
beings who bear God's image] and Eldila by 
Maleldil" [God] (1965a, 102)6 Ransom was 
amazed at this picture of reality, for as a 
modern thinker he operated on the assumption 
that Earth was not influenced by things such as 
angels. Later, Ransom studied an obelisk that 
contained pictures of how angelic entities 
governed the cosmos. Ransom was shocked 
when he found Earth on the obelisk: 
The ball was there, but where the 
flame-like figure should have been, a 
deep depression of irregular shape 
had been cut out as if to erase it. 
Once, then-but his speculations 
faltered and became silent before a 
series of unknowns (1965a, Ill) 
The Oyarsa of Mars provided an answer to 
Ransom for why Earth had no legitimate 
Oyarsa, which answer was Lewis's 
recapitulation of the orthodox Christian 
explanation of the ultimate source of cosmic 
chosen to re-interpret them according to their world view 
preferences. 
6
Hebrews 2:9; Genesis I :26-2X. 
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evil being found in an angel who rebelled 
against God: 
He became bent. That was before 
there was any life on your world. 
Those were the bent years of which 
we still speak in the heavens, when 
he was not yet bound to Thulcandra 
[Earth] but free like us. We did not 
leave him at large for long. There 
was a great war, and we drove him 
back out of the Heavens and bound 
him in the air of his own world as 
Maleldil taught us. There doubtless 
he lies to this hour, and we know no 
more of that planet; it is silent. We 
think that Maleldil would not give it 
up utterly to the bent one, and there 
are stories among us that He has 
taken strange counsel and dared 
terrible things, wrestling with the 
bent one in Thulcandra. But of this 
we know less than you; it is a thing 
we desire to look into (1965a, 121 ). 
In the preceding passage, Lewis cogently 
placed into a cosmic context the biblical story 
of the fall of Satan and angelic interest in 
Christ's redemptive incarnation 7 By telling 
this story from a cosmic rather than an earthly 
perspective, Lewis reiterated the historic 
Christian view that the source of evil is not 
merely human, but also encompasses the 
angelic domain. In Lewis's imaginary recasting 
of the Eve story (Perelandra), Ransom 
explained the precise nature of angelic evil to 
the first female of Venus to whom Ransom 
was sent to help her resist the evil one's 
. 8 temptations: 
"1 Peter 1:10-12. 
x2 Corinthians II :3: I Timothy 2:14. 
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[Ransom] You spoke yesterday of 
clinging to the old good instead of 
taking the good that came. There 
was an eldil who clung longer-who 
has been clinging since before the 
worlds were made. [Woman] But the 
good would cease to be good at all if 
he did that. [Ransom] Yes, it has 
ceased, and still he clings ( 1965b, 
83). 
Lewis thus retold the Genesis 3 narrative 
to gain a hearing among moderns for the view 
that the ultimate source of evil is found in a 
personality of cosmic proportion who has 
misused God-given abilities of reason and 
choice9 When Ransom eventually met the 
Devil incarnate in another human, he 
discovered the results of the misuse of reason 
and choice: 
What was before him appeared no 
longer a creature of corrupted will. It 
was corruption itself to which will 
was attached only as an instrument. 
Ages ago it had been a person: but 
the ruins of personality now survived 
in it only as weapons at the disposal 
of a furious self-exiled negation 
( 1965b, 156). 
In historic Christian 01ihodoxy, evil (and 
good) have been presented as extensions of 
personality and thus reflected choices that 
either appropriately or inappropriately 
corresponded to the values inherent in God 
and the great hierarchical chain of being 
created by God. The origin of evil must have 
originated then in the first personality who 
chose self-will rather than God's will. 
9John 8:44. 
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Clinging to the Wrong Good: The 
Essence of Evil 
As a Christian who stood inside historic 
Christianity, Lewis found the source of evil in 
the volitional domain. "Either something or 
nothing must depend on individual choices. 
And if something, who could set bounds to 
it?" ( 1965b, 140)10 Sentient personalities 
make all choices within some axiological 
hierarchy. Thus, the essence of evil was the 
"bending" of some legitimate good from its 
God-defined hierarchical context by the misuse 
of God-given rationality. Lewis portrayed an 
angel explaining the nature of this "bentness"
11 
to the scientist Watson, who was in process of 
being corrupted by evil spirits: 
1 see now how the lord of the silent 
world has bent you. There are laws 
that all hnau know, of pity and 
straight dealing and shame and the 
like, and one of these is the love of 
mankind. He has taught you to break 
all of them except this one 
[preservation of the human species] 
which is not one oft he greatest laws; 
this one he has bent till it becomes 
folly and has set it up, thus bent, to 
be a little blind Oyarsa in your brain, 
and now you can do nothing but 
obey it, though if we ask you why it 
is a law you give no other reason for 
it than for all the other and greater 
laws which it drives you to disobey. 
Do you know why he has done this? 
(1965a, 139) 
1 ~omans5:12-21:Romans 1:18-32 
11 Danid I 0~ Revclalion 17. 
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This explanation was an imaginary 
restatement of Augustine's theory of evil as 
the privation of evil (Hick 1967). After 
Weston became a devotee ofbentness, he (or 
Satan through him) explained the seductive 
power of the apparent freedom of moral 
autonomy: 
Their minds run ahead of what 
Maleldil has told them. They do not 
need for Him to tell them what is 
good, but know it for themselves as 
He does. They are, as it were, little 
Maleldils (1965b, 106). 
Thus, Lewis echoed the historic Christian 
combination of will, reason and a hierarchy of 
values found in and created by God as the 
ingredients for both good and evil. The 
essence of evil was deemed a misuse of will 
and reason that wrenches a lower good from 
the context of the God-ordained hierarchy of 
goods and exalts that lower good over higher 
goods. Ultimate evil was posited as the 
exaltation of self-will above the will and 
Person of God, which exaltation historic 
Christianity and Lewis discovered to be found 
in the angel known in the Bible as Satan. 12 
The effect of this cosmic evil was one main 
theme, if not the main theme, of Lewis's space 
trilogy. Cosmic evil caused a division among 
biological creatures who bear the incorporeal 
image of God: "This man-he is a friend of 
that eldil of whom I told you-one of those 
who cling to the wrong good" ( l965b, 84) In 
the conclusion of the trilogy (That Hideous 
Strength), Lewis had a college professor 
ruminate on the pervasive influence of evil 
(and good) among human societies 
12 1 Timotl1y 3 :6. 
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If you dip into any college, or 
school, or parish, or family-
anything you like-at a given point 
in its history you always find that 
there was a time before that point 
when there was more elbow room 
and contrasts weren't quite so sharp; 
and that there's going to be a time 
after that point when there is even 
less room for indecision and choices 
are even more momentous. Good is 
always getting better and bad is 
always getting worse (1965c, 283). 13 
Some individuals have followed the logic 
of self-will to its ultimate conclusion and 
Lewis portrayed this course also as a matter of 
choice. Lewis pictured the scientist Weston as 
inv1tmg into his personality what he 
erroneously believed to be the "impersonal 
force" that animated the universe: 
There is no possible distinction in 
concrete thought between me and 
the universe. In so far as I am the 
conductor of the central forward 
pressure of the universe, I am it. Do 
you see, you timid, scruple-
mongering fool? I am the universe. I, 
Weston, am your God and your 
Devil. I call that force into me 
completely ( 1965b, 96). 
How can one determine (given such 
possessions really happen) who or what was 
the source of evil in cases such as Weston's? 
Lewis rejected the view of"the devil made me 
do it" by his portrayal of the denouement of 
one who embraced demonic ethics: 
ul Tim.4:1-J~2Tim.J:l-9. 
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He [Ransom] did not know whether 
in the last few hours the spirit which 
had spoken to him was indeed 
Weston's or whether he had been the 
victim of a ruse. Indeed, it made 
little difference. There was, no 
doubt, a confusion of persons in 
damnation; what Pantheists falsely 
hoped of heaven bad men really 
received in hell. They were melted 
down into their master, as a lead 
soldier slips down and loses his 
shape in the ladle held over the gas 
ring. The question whether Satan, or 
one whom Satan has digested, is 
acting on any given occasion, has in 
the long run no clear significance 
(1965b, 173). 
This depiction has received some claimed 
corroborating support by the extensive case 
histories provided by those who have alleged 
to have worked with those possessed by evil 
. . 14 
spmts. 
Lewis addressed the objections of modern 
evolutionary theorists who have rejected such 
notions as supernatural, demonic personalities 
and the demonization of humans who have 
obeyed demonic teachings. 
14C. F. Dickason, Demon Possession and the Christian: 
A New Perspective (Westchester, Jll: Cross\vay, I (J90). 
Dickason provided a thorough expo .... ition of the bihlical 
teaching on demons, demonizatinn and the impact of 
spiritual warfare on humans. Atkr a careful stndy of 
biblical evidence cited for aud against dcmonization, 
Dickason concluded thi~ i~suc could only he resolved m 
conjunction with evidence generated via case histories of 
counselors in clinical practice. With both biblical and 
clinical evidence derived from four lmmlred case histOiics 
in hand, Dicka;;on argued that indi viduah can in fact 
become dcn1onized. 
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He saw clearly that the motives on 
which most men act, and which they 
dignify by the names of patriotism, 
or duty to humanity, were mere 
products of the animal organism. But 
he did not see what was to be 
substituted for these irrational 
motives. On what ground hence 
forward were actions to be justified 
or condemned? If one insists on 
putting the question in those terms, 
said Frost, I think Waddington has 
given the best answer. Existence is 
its own justification. The tendency to 
developmental change is justified by 
the fact that it is a general 
characteristic of biological entities. 
The present establishment of contact 
between the highest biological 
entities and the macrobes [evil 
spirits] is justified by the fact that it 
is occurring, and it ought to be 
increased because an increase IS 
taking place ( 1965c, 295). 
Some modern authors who have agreed 
with Lewis's imaginary professor have 
extensively argued for contact with "spiritual 
beings or forces" 15 Wilson ( 1971) termed the 
ability to contact spiritual forces and 
15Sce C. Wilson, The Occult: A Histmy (New York: 
Random, 197 I). Wi bon argued that humanity possesses 
latent powers of transrational perception and power, 
which he labeled "Faculty X." Wilson opined that Faculty 
X has been suppressed hy the limitations of scientism and 
has led to the impoverishment of humanity in general and 
the sensationalizing of those who have exhibited Faculty 
X. This thesis \Vas illustrated with a survey of magic and 
occultism as a historical reality via occultic adepts. 
Wilson concluded wiU1 a plea for humanity to cooperate 
with the ''elan vital'' in its cvolutionmy ascent by opening 
themselves to a synthesis of reason ami the transrational 
Faculty X. 
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experience occult phenomenon "Faculty X'' 
Wilson agreed with Lewis's Professor Frost 
when he divorced Faculty X from objective 
values and he posited that contact with 
spiritual forces was evidence of the 
evolutionary pattern of the cosmos. Thus, 
Wilson exhorted that we should cultivate 
contact with spiritual forces simply because 
some humans reported such contact to have 
been part of their experience. Wilson's thesis 
and supporting evidence corroborated Lewis's 
imaginary projection of the terminus of such a 
theory: 
[Weston] The world leaps forward 
through great men and greatness 
always transcends mere moralism. 
When the leap has been made our 
'diabolism' as you call it becomes 
the moralism of the next stage; but 
while we are making it, we are called 
criminals, heretics, blasphemers . 
[Ransom] How far does it go? 
Would you still obey the life force if 
you found it prompting you to kill 
me? [Weston] Yes. (1965b, 95) 
Contrary to Wilson, Lewis viewed the 
transcending of "mere moralism" in favor of 
amoral contact with "forces" as the step 
preceding demonic possession, which results in 
the ultimate experience of spiritual warfare 
The recasting of ancient Christian doctrines 
about angelic nature and angelic rebellion as 
the source of evil allowed Lewis to retell the 
ancient Christian perspective of a great cosmic 
war of eternal proportions fought between 
God and Satan. Lewis drew extensively on 
biblical themes to describe the nature of this 
spiritual warfare. 16 
16
1 Peter 1:10-12;Ephesians21-] G 10-20. 
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The angel who befriended Ransom echoed 
I Peter 1: I 0-12 when he said, "I wish to hear 
of Thulcandra [Earth] and of Ma1eldi1's 
strange wars there with the bent one; for that, 
as I have said, is a thing we desire to look 
into" (1965a, 122). This angel was depicted 
later as inferring that Earth was the scene of 
some form of spiritual conflict, reminiscent of 
Ephesians 2: 1-3: 
From what you have told me, I begin 
to see there are Eldila [angels] who 
go into your air, into the very 
stronghold
17 
of the bent one; your 
world is not so fast shut as was 
thought in these parts of heaven 
(1965a, 142) 
Ransom's subsequent encounter of 
spiritual warfare with Satan illuminated him to 
discern the evil strategies of Satan in terms 
similar to Ephesians 6:10-20: "The black 
Archon~our own bent Oyarsa~is mediating 
some sort of attack on Perelandra [Venus]" 
(1965b, 23 ). Lewis proffered that this type of 
spiritual discernment was possible for those 
whose minds have become attuned to the 
nature of spiritual reality: 18 
There is an environment of minds as 
well as of space. The universe is 
one~a spider's web wherein each 
mind lives along every line, a vast 
whispering gallery where (save for 
the direct action of Maleldil) though 
17
2 Corinthians 10:3-5. This notion of strongholds was 
extensively rc:)earchcd and explicated by George Otis Jr. 
in The Twilight Lahyrifllh: Why Does .\"piritua/ Darkness 
Linger Where It Does? (Grand Rapids: Baker, 1997). 
18
2 Kings 6:15-17: I Corinthians I 0: 12: I John 4:1-5, 
among others. 
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no news travels unchanged yet no 
secret can be rigorously kept. In the 
mind of the fallen Archon [Satan] 
under whom our planet groans, the 
memory of deep heaven and the gods 
[angels] with whom he once 
consorted is still alive (Lewis 1965b, 
201). 
Ransom eventually presented a portrait of 
spiritual warfare that occurs on earth to others 
because Ransom's world view had become 
congruent with the biblical world view 
We had eldila of our own he 
[Ransom] said, Tellurian eldils, but 
they were of a different kind and 
mostly hostile to man. That, in fact, 
was why our own world was cut off 
from communication with the other 
planets. He described us as being in 
a state of siege, as being, in fact, an 
enemy occupied territory, held down 
by eldils [demons] who were at war 
both with us and with the eldils 
[angels] of "deep heaven," or 
"space." 19 Like the bacteria on the 
microscopic level, so these co-
inhabiting pests on the macroscopic 
permeate our whole life invisibly and 
are the real explanation of that fatal 
bent which is the main lesson of 
history (1965c, 192). 
This "main lesson of history" was Lewis's 
retelling of Ephesians 2:1-3 and 6: I0-20, and 
the empiricist MacPhee was used to explain 
"objectively" the conspiratorial ramifications 
of such a world view: 
19Revelation 12:7-9. 
154 
Our own crew, the terrestrial eldils, 
are at the back of the whole 
conspiracy. You are to imagine us, 
Mrs. Studdock, living on a world 
where the criminal classes of the 
eldils have established their 
headquarters (Lewis 1965c, 192). 
Lewis attempted to forecast how some 
modern evolutionary thinkers who no longer 
believe in a personal God or personal spirit 
beings would interpret contact with such 
beings, should it occur, from the naturalistic 
world view perspective. Professor Frost 
represented the naturalist, used by Lewis to 
explain to another modernist the causative (yet 
amoral) effects of contact with the 
"Macrobes": 
Their effect on human history has 
been far greater than that of the 
microbes, though, of course, equally 
unrecognized. In light of what we 
now know, all history will have to be 
rewritten. The real causes of all the 
principal events are quite unknown 
to historians; that, indeed, is why 
history has not yet succeeded m 
becoming a science ( 1965c, 257). 
Frost's viewpoints have been difficult to 
refute, as displayed by scholars who have 
studied demonology20 Scott and Oesterreich 
20Sec T. K. Ocstcneich, Possession and Exorcism (New 
York: Causeway, 1974) fur an exhaustive :'>tudy of 
po::;scssion and exorcism. Part I dealt with foundational 
concepts of possession ~uch a:'> its signs, subjective 
effects and modem responses to this reported 
phenomenon. Pmt Il was a massive tour de force of 
n.11orted ca<>e histories of possessions and exorcisms from 
various world view perspectives. It is ironic that 
Oesterreich concluded that the manifestation of 
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could not deny the historical evidence of 
humans who have claimed to have had contact 
with "spiritual forces." However, both 
concluded that such contact ceased via the 
influence of education, scientific methodology 
or has been ultimately reinterpreted as the 
hysteria of nonscientific world view thinking. 
Lewis had his Professor Frost turn Scott's and 
Oesterreich's view of spiritualism on its head. 
He deployed Frost to predict that it will be in 
fact those of the educated classes who have 
rejected the God of the Bible and objective 
good and evil who will be the most susceptible 
to the seductive notion of amoral contact with 
"spiritual forces" as an outworking of the 
evolutionary process Lewis left the refutation 
of this false equation of "spirituality" and 
contact with spiritual forces to his hero 
Ransom, who represented the historic 
Christian view of the true motive for contact 
with God: 
[Weston] Didn't we agree that God 
is a spirit Don't you worship Him 
because He is pure spirit'! [Ransom] 
possession occurs only among the least educated and 
cultured of peoples while he himself vvas persecuted hy 
the nascent Nazi movement That Jlcrsccution seemed to 
illustrate Lewis's thesis that it is precisely the educated 
who are most susceptible in the modem ern to Jemonic 
doctrines. See also Sir W. B. Scott, l-et1e1:~ on 
Demonology and Witchcraft (Nevi York: Fllwle, I 000) 
for a learned review of demonology and \Vitchcrail from 
the origin of history until 1900. Scott's thesis \vas as 
follows, corroborated by what he cikd as bnth veridical 
and hysterical case histories: ". th~ natur~ of 
demonology, which, as gathered lh)lll the sacred volumes, 
every Christian believer is bound to receive as a thing 
declared and proved to be tmc" (X4 ). Ho\vever, in t)llical 
Deist fashion, Scott concluded that VC:I}'' little: if any 
SUpernatural phenomenon has OCCUlTed atl~r 
Constantine's reign: "It is alike inc:onsist~nt . that 
fiends should be pennitteJ to work marvels that arc no 
longer exhibited on the part ofhunwn~" (72) 
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Good heavens, no! We worship Him 
because He is wise and good. 
There's nothing specially fine about 
simply being a spirit. The devil is a 
spirit (1965b, 93) 
Lewis expressed the logical conclusion of 
angelic rebellion against God with its effects of 
ethical evil among humanity in martial terms, 
derived directly from the Bible. God is at 
"war" with the "bent one," who holds Earth as 
his "stronghold " Earth is under "siege" and 
viewed as "enemy-occupied territory," the 
"theater of angelic war," "headquarters" of the 
"criminal classes" of angels who have launched 
a "conspiracy" to bend humanity and human 
history to their evil intentions. Lewis provided 
a gloss on Ephesians 6: I 0-20 that explained 
the social implications of this view: 
When the Bible used that very 
expressiOn about fighting with 
principalities and powers and 
depraved hypersomatic beings at 
great heights (our translation is very 
misleading at that point, by the way) 
it meant that quite ordinary people 
were to do the fighting (1965b, 24) 
Lewis's rehearsal of the Christian view of 
spiritual warfare encompassed the continuum 
from "ordinary people" involved in this war to 
its eternal implications: "The dangers to be 
feared are not planetary but cosmic, or at least 
solar, and they are not temporal but eternal" 
(1965a, 153). Mark Studdock, the atheistic 
sociologist who had rejected Christianity for 
quasi-scientific spiritualism, realized after he 
encountered the "spirits" behind this martial 
conspiracy that theories about good and evil 
divorced from a consideration of their ultimate 
personal sources were mere corollaries of 
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cosmtc spiritual warfare between God and 
Satan: 
These creatures of which Frost had 
spoken-and he did not doubt that 
they were now locally present with 
him in the cell-breathed death on 
the human race and on all joy. Not 
despite this but because of this the 
terrible gravitation sucked and 
tugged and fascinated him towards 
them. Gradually he realized that he 
had sustained some sort of attack, 
and that he had put up no resistance 
at all; and with that realization a 
quite new kind of dread entered his 
mind. Though he was theoretically a 
materialist, he had all of his life 
believed quite inconsistently, and 
even carelessly, in the freedom of his 
own will ... It had never occurred 
to him that his mind could be 
changed for him, all in an instant of 
time, changed beyond recognition 
(1965c, 269). 
Studdock' s terrible experience represented 
Lewis's ultimate recapitulation of historic 
Christian teaching about ethics and values; 
they are expressions of the ultimate Person in 
the Cosmos (God). Whenever ethics has been 
divorced from a theistic context, ethics has 
become the grist for the "bent theories" of 
fallen angels, who consequently taught humans 
to "cling to the wrong good" in their attempts 
to corrupt humanity. Lewis found humans to 
express ethics, but he did not view humans as 
the only or even the highest sources of ethics 
and values. This perspective was highly 
reminiscent of Romans I: 18-32. 
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The Cross and Crossroads 
Lewis used the characters of Mark and 
Jane Studdock to display two central views 
inherent in historic Christian teaching about 
good and evil. Goodness was ultimately found 
in a personal God and can be experienced by 
humans who come into willing contact with 
God. Evil was ultimately found in angelic 
rebellion and experienced by humans who 
willingly or by deception come under their 
contro121 Jane Studdock was Lewis's prime 
example of one who came to realize that all 
rightful ethical demands find their origin in 
God. 
She had come into a world, or into a 
Person, or into the presence of a 
Person. Something expectant, 
patient, inexorable, met her with no 
veil or protection between. This 
demand which now pressed upon her 
was not, even by analogy, like any 
other demand. It was the origin of all 
right demands and contained them. 
In its light, you could understand 
them; but from them you could 
know nothing of it ( 1965c, 318). 
Lewis had Jane discover through her 
experience with God that a personal God is the 
source of all good. Her husband Mark came to 
the same conclusion regarding objective 
values, but only by extensive exposure to 
demonic beings who, in an allusion to I 
Timothy 4:1-3, attempted to teach him the 
doctrine of ethical relativism: 
And day by day, as the process went 
on, the idea of the straight and the 
21 1 John 3:4-IG. 
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nonnal which had occurred to him 
during his first visit to this room, 
grew stronger and more solid in his 
mind till it became a kind of 
mountain (I 965c, 31 0). 
Though not yet a Christian at this point in 
the story, Mark finally realized both the 
personal and ethical implications of Jesus's 
death on the cross when his demonically 
controlled superior Frost insisted that Mark 
desecrate a wooden crucifix: 
And that, as he suddenly saw, 
explained why this image, though 
not itself an image of the straight or 
normal, was yet in opposition to 
crooked Belbury. It was a picture of 
what happened when the straight 
met the crooked, a picture of what 
the crooked did to the straight-
what it would do to him if he 
remained straight. It was, in a more 
emphatic sense than he had yet 
understood, a cross (1965c, 336). 
Lewis summarized the historic Christian 
view of the crucifixion of Jesus as the ultimate 
crossroad
22 
of the spiritual war between an all 
good, personal God and a "bent" personal 
angel, Satan. The spiritual war between these 
two personalities was displayed by Lewis as 
the ultimate spiritual "map" upon which all 
world view theories appear as roads. Though 
there are many roads, all of them lead finally to 
only two destinations: 
As there is one Face above all 
worlds merely to see which is 
irrevocable joy, so at the bottom of 
22
John 12:23-33, 16: II, Colossians 215: I John 3:X 
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the worlds that face is waiting whose 
sight alone is the misery from which 
none who beholds it can recover. 
And though there seemed to be, and 
indeed there were, a thousand roads 
by which a man could walk through 
the world, there was not a single one 
which did not lead sooner or later 
either to the Beatific or the Miserific 
vision (1965b, Ill). 
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Table 1.-The Great Chain ofBeing
23 
The Eternal Domain of The Supernatural: The Triune God of The Bible 
God was viewed as the Eternal Creator (Revelation 4). 
Christ was viewed as currently seated and co-reigning with God in the heavenly realms, 
far above all rule and authority, power and dominion, with all things placed under Christ's rule 
(Ephesians 1 :20-23). 
The Created Domain of the Supernatural 
Angelic Spirit Beingl4 
Innumerable angelic beings were believed to exist who served God and human beings 
(Revelation 5:11-12, Hebrews 1). 
The designation Archangel (&pxayy£Aou) used at I Thessalonians 416 implied that these 
angelic beings were organized in some manner under the Sovereign Reign of God. 
Demonic Spirit Beings 
These included Satan, The Ruler (iipxovca) of the Kingdom of the Air (Ephesians 2:1-3, 6:12), 
which consisted of the Rulers (&px&<;), Authorities (i:~oua{a<;), Cosmic Powers of this Darkness 
(Koo~oKp&-ropa<; wu oK6-rou<; -rouwu) and Evil Spirits (nvEu~anKa -rfi<; novT]pta<;). 
The Created Domain of The Natural (Genesis 1; John 1:1-4; Revelation 4). 
Christian humans were viewed as under the reign of God & Christ 
(Ephesians 2: 1-6; Colossians I: 13, I :21-22). 
Other humans were deemed under the reign of Satan 
(Ephesians 2:1-3: Colossians I 13; 2 Corinthians 4:4; 1 John 5: 19; Revelation 12:9). 
The Animal Kingdom (Psalm 8). 
The Plant Kingdom. 
The Insect Kingdom Down to Single Cell Amoebas. 
The Inanimate Domain. 
23P. P. Wiener, ed. in chiet~ Dictionmy (!f tlte //islmy qj)deas: S'wdies ofSelecti!d Pivotal Ideas, Vol. I (New York: Charles 
Scribner's Sons, 1971), s. v. ''Chain ofReing,'' by L. Fonnigari: 325-335 
24See C. F. Dickason, Angels: Elect and Hvil (Ch1cngo: Moody, \975) for a biblical and comprehensive discussion of spirit 
beings. 
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Virtue, Civilization and the Restitution of Man 
by Angus J. L. Menuge 
On the railroad trains, all the passengers together were a community, called by a shared 
moral understa11ding Ia socr{(ice for each other. But if, as we now seem to think, there are no 
other passengers, there is 110 coum1111tity . ... The illusion that we travellifi~ aloue is ruining 
us all. The proper name qfthe i/lusio11 is incivility. 1 
I. Introduction. 
"Darkness comes upon them in the 
daytime; at noon they grope as in the night" 
Job 5:14. 
That virtue and civilization are in decline 
ought to be beyond dispute However, 
language itself has been corrupted and 
euphemism is used to mask moral failures as 
progress. Abortion is "reproductive freedom" 
and the abdication of parental responsibility for 
tiny children is an "early opportunity for 
socialization," and a means of"empowennent" 
for adults. In fact, one can feel quite saintly for 
all the hard work one has to do in order to live 
a life of self-centered vanity and conspicuous 
consumption. 
The rot is high as well as low. At Harvard 
Divinity School, the dean is sacked for storing 
thousands of pornographic images on his hard 
drive
2 
At Dartmouth college, an ELCA pastor 
tries to prevent Campus Crusade from 
distributing free copies ofC.S. Lewis's Mere 
Christianity to incoming freshmen 1 He 
appeals to that simulacrum of virtue4, the 
"new tolerance,"5 according to which it is 
wrong to "impose" one's belief on others. 
Conveniently ignored are the considerations 
that (I) presenting a view is not imposing it, 
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(2) the students were allowed to decline the 
book (none did) and (3) the Great Commission 
(Mt 28: 19-20) mandates evangelism. Again, 
senior government officials, perhaps the 
President, did nothing when they knew that 
vital military secrets were being passed on to 
the Chinese
6 
"We laugh at honour and are 
shocked to find traitors in out midst."7 
More disturbing than such failures is the 
growing moral blindness-the inability to 
discern virtues when they are exercised. After 
boldly confessing her faith, Cassie Bernal!, a 
17 year old student at Columbine High School, 
is shot to death8 National Public Radio 
highlights the racial bigotry of Eric Harris and 
Dylan Klebold, but says nothing of Cassie 
Bemall's martyrdom Having so often depicted 
Christians as intolerant oppressors of liberal 
values, NPR can make nothing of Cassie's 
story. The moral blindness encompasses not 
only ends-what virtues are-but also 
means-the way to develop virtuous people 
and institutions. Whatever the merits of gun 
control, it concerns only the symptoms of a 
violent culture, not its causes. It says nothing 
about how we raise moral individuals and 
sustain communities. 
How and why has this decline in virtue and 
civilization happened? What can be done about 
it? This paper will sketch the answers to these 
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questions which Lewis, and like-minded 
thinkers in the great tradition from Plato and 
Aristotle to Alasdair Macintyre, have 
proposed. First, we will clarifY what vi11ue is 
and how it is connected to civilization. 
2. Virtue and Civilization. 
"If one part suffers, every part suffers with 
it; if one part is honored, every part rejoices 
with it." I. Cor. 12:26. 
Aristotle tells us that anything with a 
purpose (telos) has an excellence. A knife has 
the purpose of cutting and its excellence is 
sharpness. Human beings have the purpose of 
flourishing (eudaimonia), or realizing their 
talents, and their excellences are the virtues. 
Aristotle defines the virtues as those 
dispositions and sentiments that enable us to 
live well in community. They are necessary for 
human flourishing because an individual 
cannot develop his talents without the support 
of others and because providing service to the 
community is part of what flourishing is. A 
musically talented life-long hermit not only 
cannot become a concert pianist with no-one 
to train him, he also cannot delight others with 
his recitals. He and civilization are diminished 
together. Likewise with the virtues. Virtues 
can only be inculcated, and fully expressed, in 
community. 
The basic or "cardinal virtues" listed by 
Aristotle include three moral vi11ues: justice, 
temperance and courage, and an intellectual 
virtue, practical wisdom, which we might call 
good judgment. Thomas Aquinas saw the 
cardinal virtues as the foundation for civil 
society, available to all men despite sin. In 
addition, he proposed three "theological 
virtues," faith, hope and charity (agape love), 
available to the Christian through grace. 
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Augustine and the Reformers were less 
comfortable with this picture of grace 
completing nature, emphasizing that we are by 
nature enemies of God. Nonetheless, Luther 
retained the idea of civic righteousness as a 
means to maintain order in a sinful world. All 
people, Christians and non-Christians, have 
vocations, callings to serve their neighbor, 
defined by their gifts (Rom. 12, I Cor. 12)9 In 
this context, virtue could be defined as what 
enables one to carry out one's vocation, 
thereby developing one's own talents and 
maintaining a civilized society. 
In all these accounts, the modern 
individualistic idea that there is a fundamental 
conflict between the individual good and the 
common good simply does not arise. Again, in 
this tradition, law, though it is important to 
limit immoral behavior is not the essence of the 
moral life. All of these thinkers would have 
been mystified by the idea that you can make 
better people by passing more laws. Aristotle 
does not even talk about moral rules in his 
Nicomachean Ethics as he thinks the primary 
task is to form a character that will want to 
uphold the community: without such a 
character, laws will only curb bad behavior 
when there is a fear of being caught. Laws may 
provide some extrinsic motivation to be civil in 
public, but do not provide intrinsic motivation 
which will carry over into our so-called private 
lives. In fact, the contemporary public/private 
distinction is itself a symptom of our lack of 
virtue. As Plato argued, a truly just man would 
continue to be just even if he had a magic ring 
which would make him invisible. And a worker 
who views his occupation as a vocation will do 
good work, so as to better serve his neighbor, 
even when the supervisor is not evaluating 
him 
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3. Men Without Chests. 
"People will be lovers of themselves, 
lovers of money, boastful, proud, abusive, 
disobedient to their parents, ungrateful, 
unholy, without love, unforgiving, slanderous, 
without self-control, brutal, not lovers of the 
good, treacherous, rash, conceited, lovers of 
pleasure rather than lovers of God-having a 
form of godliness but denying its power" 2 
Timothy 3:2-5. 
It is abundantly clear that virtue exposes a 
gaping hole in our contemporary society. We 
live in the ruins of a Greek temple and have 
lost or rejected the only tools which could 
rebuild it. The ruin of our civilization is only a 
reflection of the ruin of our souls. Lewis tells 
us that we have created men without chests, an 
allusion to Plato's theory of the soul. 
In a just man, Plato tells us, the head mles 
the belly through the chest. That is, the 
intellect or reason controls the appetites (self-
centered desires) with the help of 
magnanimity, the spirited element. 
Magnanimity is the seat of those nobler 
sentiments that transcend the egoistic craving 
of the belly. It is what enables someone to 
fight in battle or stand up for the truth or to 
fulfill their vocation as parent or spouse, even 
if it means delaying or denying the gratification 
of the belly. Without magnanimity, there can 
be no civilization because it alone provides the 
sense of a common good over and above 
personal pleasure. 
A man without a chest is inevitably a 
shallow hedonist. His intellect serves only two 
purposes: detennining how to gratify his belly, 
and rationalizing that choice should it be 
challenged on moral grounds. Since such 
gratification often does not contribute to the 
moral good, the man without a chest must 
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resort to propaganda, manipulating language 
to make his self-centered behavior appear in a 
good light. Although the man without a chest 
has no real virtue, self-interest will make him 
develop the simulacra of virtue necessary to 
gain the cooperation of others, when it is 
needed, and to avoid punishment. If caught in 
wrongdoing, the chestless man may even 
produce an impression of repentance worthy 
of an Oscar. He will even appeal to the 
common good and moral principles whenever 
they happen to coincide with his own interest, 
quietly dropping them when they do not. 
Above all, the chestless man is a 
manipulator, who will say and do whatever is 
necessary to get what he wants. As Alasdair 
Macintyre argues, such men are the mainstay 
of modern bureaucracies which must mould 
the behavior of others to suit their own ends 
without the benefit of moral authority. 10 With 
our modern emphasis on the amoral 
prerogatives of profitability, effectiveness and 
power, virtue is seen as obsolete. The final 
outcome of such thinking is portrayed in 
Lewis's That Hideous Strength by the 
character of John Wither, the Deputy Director 
of the N.I.C.E. Wither "is able to utter whole 
paragraphs of elegant prose that, upon 
reflection, turn out to have meant nothing . 
language is unmade, is pressed into the service 
of non-meaning and thus of confusion and 
alienation."
11 
All the while creating a hell of 
individualistic egotism and envy, Wither keeps 
insisting that "we are a family," a popular 
illusion of community propagated in modern 
businesses. 
4. Whither atrophy? 
"For although they knew God, they neither 
glorified him as God nor gave thanks to him, 
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but their thinking became futile and their 
foolish hearts were darkened." Rom I :21. 
Why has our society come to be 
dominated by men without chests? Lewis and 
other like-minded thinkers have found the 
explanation in four inter-related factors: (l) 
the failure of modernist ethics, (2) scientism, 
(3) educational trends and (4) the rise of 
propaganda as a surrogate for moral influence. 
4.1 The failure of modernist ethics. 
For Plato and Aristotle, ethics was a 
rational science, since it is an objective 
question how humans should live in order to 
flourish. Modernism, however, came to view 
science as the study of a purposeless nature 
and assimilated all reason to the empirical and 
logical methods of science On this constricted 
model, the claims of traditional ethics are not 
rationally justified because they are neither 
verifiable by observation nor provable by logic. 
In place of traditional ethics, therefore, a 
rational surrogate would have to be found. 
Hutcheson, Bentham and Hume suggested 
utilitarianism: the idea that we should do those 
actions which promote the greatest good for 
the greatest number. Unable to justifY 
traditional virtues, this "good" had to be 
reduced to something measurable, such as 
happiness. Likewise socialism takes the basic 
idea of utilitarianism but translates good into 
the "scientific" notion of economic welfare. It 
soon enough became clear that tremendous 
evil can be done to individuals in the name of 
maximizing happiness or welfare Executing an 
innocent man to please the mob, "ethnic 
cleansing," and exiling dissidents to the gulags 
are the consequences of this enlightened 
thinking. 
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Kant realized that utilitarianism failed as an 
ethic because of its willingness to treat people 
as means rather than ends in themselves. He 
proposed that we can see whether an action is 
moral by appeal to universal reason shared by 
all people: an action is permissible only if it can 
be willed that all do the action. Thus stealing is 
wrong because the burglar cannot will that all 
steal, lest he lose his ill-gotten gains. Kant 
does not, however, defeat the cynical 
hypocrite. Although the burglar cannot will 
that all steal, he may reason that most others 
won't steal and think that he will not get 
caught. The problem with the burglar is not 
lack of logic, as Kant suggests, but lack of 
virtue, of intrinsic motivation to do the right 
thing. Without the inculcation of a moral 
character, universal reason is powerless to 
persuade the cynic. 
By the Twentieth Century the project of 
founding ethics on universal reason was 
abandoned by many. Logical positivism, 
popularized by A. J. Ayer in his Language 
Truth and Logic, declared that ethical 
statements, being neither verifiable by 
observation nor true by definition, were 
literally meaningless. Instead, Ayer, along with 
Russell and C L. Stevenson, suggested that 
ethical statements are really disguised 
expressions of the speaker's emotions of 
approval or disapproval. This is the emotivism 
criticized by Alasdair Maclntyre 12 and which 
informs the writers of the Green Book (The 
Control of Language), which is the starting 
place of Lewis's The Aholition of Man. 
Emotivism has the effect of destroying 
magnanimity. It implies that "all statements 
containing a predicate of value are statements 
about the emotional state of the speaker" and 
that "all such statements are unimportant,"" 
because purely subjective. It thus eliminates 
the idea that "objects did not merely receive, 
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but could merit, our approval or disapproval, 
our reverence, or our contempt." 14 From such 
a point of view, it is pointless to train or 
inculcate just sentiments, for all are equal 
With a nice gesture toward a democracy of 
feeling, the amusement Eric Harris and Dylan 
Klebold felt as they killed 13 people is just as 
"valid" as the outrage of the victims' families. 
Apparently, the ACLU shares this worldview: 
when Ohio high-school students expressed 
their congratulation for Eric Harris and Dylan 
Klebold and the Principal expelled them, the 
ACLU required the school to re-admit the 
students, because of course, every sentiment is 
as valid as any other. 15 
4. 2 Scientism. 
Not only has morality been reduced to 
personal feeling, human beings have been 
reduced to a part of nature, "in the same sense 
that a stone is, or a cactus or a camel" 10 This 
is the result of scientism, "that unique 
combination of atheism, materialist philosophy, 
evolutionism, hostility to religion, and 
doctrinaire adherence to the universal validity 
of the scientific method which has become the 
gospel according to [H G ] Wells, Thomas 
Huxley, ... Carl Sagan ... and a great many 
others."l7 Scientism argues that science is the 
sole method of gaining knowledge and that 
since science studies only nature, nature is all 
there is. Thus the ideas of God, souls or 
objective morality are illusions, because they 
are not natural Since human beings have no 
special dignity, they may be manipulated by 
eugenics, cloning, behavioral conditioning, 
etc., by those in power. Human beings are 
reduced to a commodity, to be tailored to 
amoral purposes and bought and sold like 
cattle. By reducing all reasoning to 
instrumental reasoning (how things are 
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manipulated as means), no criteria can be 
given to distinguish moral and immoral ends. 
Without a restoration of morality, genetic 
engineering and cloning will likely be allowed 
simply to gratifY amoral consumer preferences 
for various "human resources." 
4. 3 Educational trend~. 
As it percolated down into educational 
theory, emotivism has had a variety of harmful 
effects. In Lewis's day, the assumption seems 
to have been that since value statements are 
merely subjective reports of emotion, they 
need to be debunked, thus strangling the 
pupil's magnanimity at birth. As Lewis noted, 
The right defense against false 
sentiments is to inculcate just 
sentiments. By starving the 
sensibility of our pupils we only 
make them easier prey to the 
propagandist when he comes. For 
famished nature will be avenged and 
a hard heart is no infallible protection 
against a soft head. 18 
In America's schools, pluralism has been 
used as an excuse to relegate not only religion, 
but even civic morality into a private realm, 
despite a 1993 Gallup poll indicating "that 90 
percent of parents agree that public schools 
should teach the Golden Rule, moral courage, 
caring, ethnic tolerance, and honesty." 19 
Something called "values" can be discussed, 
but usually in the context of a "non-judgmental 
values clarification," which presupposes that 
values are private possessions and that all are 
equally "valid." Values clarification combines 
emotivism with the 1960's insistence on "free 
expression," but does not explain why it is 
important to express what it believes to be 
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purely subjective. One teacher felt obliged to 
explain that it isn't wrong for a student to feel 
it is OK to cheat, even though she would 
deduct marks if cheating were detected 20 No 
wonder cheating2', laziness, cynicism and even 
overt hatred for others have become epidemic 
in American schools. No wonder that "almost 
every student believes, or says he believes, that 
truth is relative. "22 Matters are not helped by 
spurious appeals to equality: intelligent 
criticism cannot be made when students can 
claim "I'm as good as you"23 no matter what 
they think or do. This approach abdicates the 
responsibility of moral education, and "without 
the development over time of stable character 
traits, all other moral appeals will fall on deaf 
ears."24 The self-esteem movement has made 
matters worse since encouraging self-esteem 
no matter how bad the work or behavior 
denies "children guidance and concrete rules of 
behavior, forcing them into a role of authority, 
as if they were adults"25 
Another obstacle to moral education has 
been the scientistic obsession of educators 
with the means of education (learning 
methodologies and processes) at the expense 
of serious thought about the ends. As 
sociologist David Martin puts it, "the field of 
education feels the need to produce bogus 
innovation in order to show that it emulates 
the scientific paradigm."26 At the same time, 
narrow vocationalism, which sees worth only 
in practical techniques, encourages faculty and 
students to think that the most important 
questions-such as "How should I live?"-are 
a waste of time, thereby imprisoning the 
student in the prejudices of his own age. 
With good intentions, educators have tried 
to prepare children for the dangers of the 
world, by informing them about drugs, 
violence and sexual abuse, but these programs 
have not only failed to promote character, they 
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have "backfired, . exacerbating the 
dilemmas they seek to resolve"27 by causing an 
increase in fear, paranoia, and hence hatred 
and hopelessness which actually encourage 
children to experiment with behaviors which 
they know are dangerous. Merely knowing 
that something can be bad for you does not 
dissuade if life seems bereft of meaning and 
nobler motivations have not been instilled. 
4. 4 Propaganda. 
These malaises cry out for reform. Yet, 
aside from the institutional inertia and 
scientism of the new class of "educrats," 
reform is hampered by the reactionary use of 
propaganda to disguise devastating failure as 
progress. Educators and other culture shapers 
have learned well from the Marxists that the 
mere fact that a theory's predictions fail and 
wreak havoc on society is no reason to discard 
the theory. The recalcitrant facts can always be 
massaged. If students are undisciplined and do 
not learn anything, the solution must be more 
"relevant" subject matter and more stimulating 
techniques; it cannot possibly be that students 
need more effective character formation. If 
students hate each other for the groups they 
belong to, this merely reflects "peer pressure," 
which educators are powerless to affect. 
Educators should not try to "impose" their 
values on these students even if it would save 
careers and lives. 
In politics, euphemistic sound-bites replace 
careful thought. "Once we killed bad men: 
now we liquidate unsocial elements. Virtue has 
become integration and diligence 
dynamism . . . . Most wonderful of all, the 
virtues of thrift and temperance, and even of 
ordinary intelligence, are sales-resistance. "28 
Propaganda "plays carefully upon the sins of 
the people, in ways they will not see, by 
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articulating for them what they already 
believed, or half-believed, or wanted to 
believe. The good propagandist is a disciple of 
Screwtape."29 When attempting to convince 
someone that an ideology is progressive, 
Screwtape advises against arguing for truth. 
"Make him think it is strong or stark or 
courageous-that it is the philosophy of the 
future. That's the sort of thing he cares 
about."30 
5. The Restitution of Man. 
"In regard to evil be infants, but in your 
thinking be adults'' I Cor. 13: 20. 
We have seen that Lewis argued for the 
inculcation of just sentiments in order to 
develop magnanimity and the virtues that flow 
from it. Moral psychology has suggested some 
specific ways in which this can be done. 
Damon argues that "Bringing to children's 
awareness what it is like to be in someone 
else's shoes trains a child to be empathetic."31 
This would help recover the sense that other 
people are "fellow passengers" in life's 
journey, and undermine the ethical egoism 
prevalent in our society32 Psychologists 
believe that a certain amount of empathy is 
innate, but that "Children whose native 
empathetic notions are unnurtured or crushed 
in certain families will grow into dangerous 
people both to themselves and society"31 This 
seems to be what happened in the case of Eric 
Harris and Dylan Klebold. Thus "The task of 
the modern educator is not to cut down 
jungles but to irrigate deserts"34 
This might be done by requiring students 
to visualize the world from another person's 
perspective. It can also be achieved through 
parables, fables and stories which invite the 
reader to identify with protagonists in the 
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story." The Parable of the Good Samaritan 
(Luke 10: 30-37) calls one to empathize with 
the robbery victim, to see one's self-centered 
neglect for others in the priest and Levite, and 
to be inspired by the compassion and 
selflessness of the Good Samaritan. It also 
highlights the poverty of moral rules without 
character: the priest and the Levite were 
experts in the Law, like the man who prompts 
Jesus's parable by asking "And who is my 
neighbor?" hoping to limit his responsibilities. 
As a student confided to Robert Coles, "I've 
tried to take courses in moral philosophy .... 
But I leave the lecture hall and I can see myself 
as the same."36 
If Biblical stories are not allowed, there is 
a vast stock of heroic literature that can be 
used. As Macintyre argues, stories help to 
define a person's role in society, supplying a 
vocabulary of appropriate actions and 
responsibilities. For 
man is in his actions and practice, as 
well as in his fictions, essentially a 
story-telling animal It is 
through hearing stories about wicked 
stepmothers, lost children, good but 
misguided kings, wolves that suckle 
twin boys, youngest sons who 
receive no inheritance but must make 
their own way in the world ... that 
children learn ... both what a child 
or parent is, and what the cast of 
characters may be in the drama into 
which they have been born 
Deprive children of stories and you 
leave them unscripted, anxious 
stutterers in their actions as in their 
words37 
It may be noted that one way of understanding 
a vocation is as a script defining one's social 
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role and moral responsibilities. Stories do not 
merely tell us about virtue: like a benign 
infection they become a part of our organism, 
shaping and defining who we are, and how we 
look at and feel about the world. 
An approach of this kind may help develop 
noble and just sentiments. Simultaneously, 
inappropriate sentiments must be restrained. 
The teacher must be prepared to assert that 
some sentiments are out of place. In 
psychological terms "Children who are not 
taught to delay gratification will in fact have 
difficult human lives. Children who cannot 
control impulses are in fact unsocialized beings 
who are lacking a fundamental prerequisite of 
human development."38 
This approach is unlikely to work unless 
parents and teachers model the virtues 
themselves. Their own behavior tells a story 
which may either communicate an admirable 
or a weak character which may draw others up 
or down to its level. Neither heavy-handed 
authoritarianism nor simple permissiveness is 
effective. What is needed are people whose 
strength of character communicates natural 
authority: "By combining caring with loving 
discipline, authoritative parents help children 
to distinguish for themselves their own 
motivations and habits. Self-discipline becomes 
second nature to the child, not out of fear of 
punishment but because of the rewards of 
delaying gratification and controlling 
immediate impulses."39 Those who oppose 
proper, loving discipline of children, not only 
contradict the Scripture (see for example 
Hebrews 12: 5-12), they also prevent the 
formation of self-discipline which leaves the 
child vulnerable to self-destructive impulses40 
A politician also has the opportunity to 
model character by educating the electorate as 
to the greater social good. "He or she must 
stand for principles about what constitutes the 
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human good, the major one in a governing 
context being justice, and must be willing to 
confront those whose vision of humanity 
centers around injustice and personal gain. 
Besides a strong sense of justice, virtues of 
courage and integrity would be important in 
this regard''41 Integrity is crucial to leadership 
because it creates trust that a speaker's words 
can be treated as honest communication that 
can be relied on rather than artful propaganda 
which can be re-interpreted at will on a later 
occas1on. 
Conclusion. 
Evading the issue of character formation is 
a disastrous mistake. Civilization is not 
inevitable but fragile, a tapestry woven 
together with inspiring stories of virtue. Each 
one should see his calling as a strand in that 
tapestry, where it can magnify his talents and 
better serve the whole. For "He who sets to 
work on a different strand destroys the whole 
fabric." 42 The integrity of the fabric and the 
integrity of the strand are interdependent. 
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